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THE PUBLISHER’S NOTE

At the request of the Hindu Samaj, Rajah-
mundry, Mr. D. S. Sarma, M.A., Principal of
the Governnient Arts College, Rajahmundry,
kindly delivered in 1935 and 1936 a course of six
lectures on the Bhagavad Gita. We are grate-
ful to him for giving us permission to publish
these lectures and along with them to reprint his
English translation of the Gita. We need hardly
say that the Gita is rightly termed the Gospel
of Humaaity and the best guide to conduct,
showing *the way to peace and happiness in this
life and hereafter, and that, therefore, it is the
duty of every one to study it and be profited by
its teachings.

Our thanks are due to Sir S. Radhakrishnan,
Spalding Professor of Eastern Religions and
Ethics, Oxford University, forkindly writing the
Foreword and to the editor of the ¢ Kalyana
Kalpataru” for giving us permission to reprint
the views on the Gita of Mahatma Gandhi,
Lokamanya Bal Gangadhar Tilak and Pandit
Madan Mohan Malaviya.

N. SussA RAU,
1—2—1937 } PRESIDENT,

RA JAHMUNDRY. Tuae HiNnou Samaj.






CONTENTS

Foreword by Sir S. Radhakrishnan
Lecture 1. How to read the Gita

Lecture II. The Content and the Form of
the Gita

Lecture III. The Gita and Spiritual foe
Lecture 1V. The Gita and Contemporary
. Thought .
Lecture ¥. The Gita and Svadharma
Lecture 'VI. The Gita and Progress
APPENDIX :(—
I. Mahatma Gandhi on the Gita
II. Lokamanya B.G. Tilak on the Gita ..
III. Pandit Madan Mohan Malaviya on the
Gita .
The English Translation of the Gita

vii

17

29

42
54
67

89
93

95
97






FOREWORD
BY
SiR S. RADHAKRISHNAN

My friend, Professor D. S. Sarma, who is
already well known as a serious-minded and
scholarly expositor of the Bhagavad Gita, has
again puf us under obligation to him by his
excellent ‘‘Lectures on the Gita.”’

There are many to-day who think that reli-
gion is not necessary, except for those who
happen to relish it. If we are kind and tole-
rant, good-tempered and unselfish, that is
enough. Love and brotherhood are the highest
religion. But morality requires a stronger
basis than mere sentiment. Mere amiability
and goodwill cannot save the individual or the
world. The Bhagavad Gita affirms that reli-
gion is essential and it alone can make human
life sweet and pure.

There are different ways in which the book
can be approached. It may be used as a San-
skrit text for literary, historical or antiquarian
research. For the Hindu, however, it is a
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guide to the art of living, a Yoga-Sastra, pro-
viding him with the source and standard of all
action.

The two tests of the value of any religious
Scrlpture are whether it helps mahn to find him-
self and attain peace and whether it contri-
butes to social harmony. It seems to me that
the religion of the Gita satisfies these two
tests, the spiritual and the social.

(1) Any religion which demands from its
adherents unthinking faith has no chance with
the scientifically trained men of vur gene-
ration. A full life is also a rational one. The
Gita adopts an attitude of scientific realism or
submission to fact. We might dispute doc-
trines, but cannot deny facts. The Gita
takes its stand on the reality of spiritual ex-
perience, of which God is the factual content,
even as the physical world is the factual con-
tent of sense-knowledge. It is possible for the
individual to become directly aware of the
presence of the Divine.

The God of the Gita is not a remote, tran-
scendental mystery, but the lord and giver of
life, entering into the world of events and
persons, operatmd at various levels, but most
freely in the world of souls. He helps the
world to move up at every plane, in every
person and at every point, to reach towards
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greater perfection, to get into conformity with
the purpose of the world. He is not only our
deepest reality, but our friend and guide, in-
spiring and moulding every detail of our life,
if we so desire. He does not want to do any-
thing against our will. He demands our co-
operation. The flute of Krishna is a symbol
for the voice of the Unutterable, which may
not speak in words, and which yet attracts
human hearts. God woos our soul entreating,
though He might have commanded—*‘Yathe-
cchasi tatha kuru.”” (=Do as you please).

By free will we have to re-integrate our
nature, reconcile reason and will, the flesh and
the affections, with the spirit in wus. In our
ordinary life we are divided within ourselves.
Our unrest is a reflection of our inner division.
The battle has to be fought in the hearts of
men, who are inclined to be lost in the pursuit
of material ends and live on the surface of life,
thinking that we belong there and must remain
there. We are like pieces of wood drifting
down a stream, never dipping much below the
surface, except when a wave splashes over us.
In these exceptional occasions, we feel that
there is something more in us than is apparent
in our ordinary consciousness, a finer spiri-
tual presence. It is the task of man to recognise
this presence lying hidden behind the mask of
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his self-conscious personality. To find that
deeper being, to function consciously in the
world of truth in which it dwells, to let it in-
spire oyr daily life and transfigure our perso-
nality, is the purpose of human living.

(2) Philosophers are often criticised as un-
practical. They are said to dwell apart in
serene temples of abstract thought, to know
little and care 1less about what happens
to men and women in the world. As
long as they can define the Absolute,
they do not mind what happens to the
Relative. There may have been ephiloso-
phers here and there, of whom this was not
wholly untrue, but it is not a fair comment on
the author of the Bhagavad Gita, who is essen-
tially practical and prophetic. He remembers,
at every point, that men have to live in the
world, that they have passions, tragedy, happi-
ness in life and that their religion must bear
on life and history. The Gita opens with a
problem of life, the crisis :n Arjuna’s mind.
Arjuna sees friends and relations in the two
armies, his limbs tremble, his purpose
weakens, and he appeals to Krishna for advice.
Krishna asks him to do his duty in the station
in which he finds himself, and contribute to
the welfare of the world—*‘Lokasangraha.’ The
rationalist Violtaire agrees with this injunc-
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tion when he asks us to. cultivate our little
garden. We are called upon to do our duty in
the circumstances in which we happen to be
placed, to contribute our share of positive, cre-
ative aectivity, our effort with a diréet soci-
al purpose. It is our duty to better the envi-
ronment in which we are destined to spend our
brief and perilous years, under the shadow of
fear and misfortune, wickedness and stupid-
ity.

The truly religious men will have little sym-
pathy with those who mistake religion for
ritualism and assume that the existing social
institutions are ordained by God. The revolt
against religion is motived, the world over,
by its failure to deliver us from the utter futi-
lity and misery of the world in which we live,
from a social system which is so indifferent to
the suffering it produces. If the custodians of
religion with their cast-iron conservatism
regard the present order with its inequality,
as ordained by religion, no wonder the crities
complain about the futility of religion. Those
religious men, who, stiff with spiritual pride,
quote scriptures in defence of the inequalities
of easte and the horror of untouchability, show
themselves to be woefully lacking in the spirit
of religion. A life of religion does not consist
either in a rigid conformity to rules or a strict
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imitation of past models, but in the practice of
goodness which takes various forms in view of
changing circumstances. It is constituted by
acts of Jove, not articles of faith. Its attitudes
to moral problems are fresh and natural, not
unctuous and fixed up. It will burn with a
passion to liberate man from the brutal burden,
the living agony which age-old superstition
has foisted on him.

It is the duty of man to raise himself to this
higher plane. This great book gives directions
even to the weakest; its doors are wide open,
and its pages soiled by the fingers of ¢he poor
and the miserable. Different ways are indi-
cated to serve varied tastes. Mere scholarship
is not enough. There are great scholars whose
close knowledge of the text does not mean a
vital appreciation of the spirit. We must re-
make ourselves by giving up our selfishness.
St. John of the Cross says: “The soul
must be emptied from all that its own
powers are capable of . .. . It must be
in darkness like a blind man. Who shali
hinder God doing His own will in a soul that
is resigned, detached, and self-annihilated?’’*
When we are well stripped, well lost, we gain
ourselves, and all is ours.

*The Ascent of Mount Carmel.
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Professor Sarma has felt the truth of what
he says in his pulses, and I commend this book
to our young students for whom it is mainly
intended.

I can only repeat, in conclusion, the advice
which he has given them. Set aside a few
minutes every day for prayer and meditation.
Take up a verse or two of the Gita, read slow-
ly, let each word sink into your consciousness,
let its meaning pass into your mind, let its
lesson literally engrave itself on your thoughts.
If you start the day’s work with such a feeling,
you w:ll not forget that you live here for a
purpose larger than you see.

September, 1936. S. RADHAKRISHNAN.
London.






I
HOW TO READ THE GITA

My aim in this series of talks on the Gita is
to stimulate interest in that great scripture
and induce our young men, especially students,
to make it the staff of their lives early in their
career. As my aim is thus a very practical
one, I do not like to be drawn into any contro-
versy regarding the interpretation of this or
that passage. I have not got the qualifications
necessary for taking part in theological dis-
cussions. I am not a great Sanskrit scholar
and I have not made any systematic study of
the various schools of Hindu Philosophy. As
all of you know, my subject is English language
and Literature. My only qualification for
undertaking to speak on the Gita is that 1
intensely love that seripture which has trans-
formed my life. T want that others also should
derive the same benefit from reading it as I
have done.

There are various ways of reading the Gita.
There is first of all the ritualistic way of read-

1
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ing it as part of daily ceremonial. How mecha-
nical this sometimes becomes will be seen when
we remember that many of the readers of this
class do not know Sanskrit and look upon the
verses as sacred mantras which purify men by
their very utterance, whether the meaning is
understood or not. Well, it is not in this way
that I want our young men to read the Gita.

Secondly, there is the theologian’s way of
reading it as a seetarian gospel. Every
professed student of Hindu theology is expect-
ed to read the Prasthanatrayo—tre Upani-
shads, the Brahma Sutras and the Phagavad
Gita—with the commentaries of the Acharya
of his particular sect. The Gita is thus made
part of a theological course, and the aim of the
student is to understand how the scripture
lends support to the philosophical system of
a particular teacher. I do not say that this
way of studying the Gita is entirely wrong, or
profitless. But that is not the way suitable for
a voung man who wants to make the seripture
his spiritual guide. .

Thirdly, there is the European scholar’s way
of reading the Gita with all the critical appa-
ratus available to him hecause the seripture is
one of the notable hooks in the literature of
the world. Tt is intellectual curiosity more
than anvthing else that prompts a foreigner
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to know what the Gita teaches. We ourselves
are actuated by this spirit to read the Christian
gospels or the Koran. But it is not in this
way that a Hindu student should approach the
Gita which thousands of his countrymen
regard as a sacred book and which has shaped
their spiritual ideals and satisfied their reli-
gious needs.

Lastly, there 1is the old-time Christian
Missionary’s way of reading the Gita, only for
the purpose of finding fault with it and of prov-
ing by quoting isolated passages how it is
inconsistent, unsatisfactory and, above all, far
inferior to his own gospels. I admit that the
attitude of the missionaries to Hinduism is
somewhat changed now. But I doubt very
much whether the change amounts to anything
more than a change of tactics. The old Adam
who believed that Christianity was the crown
of Hinduism is still there. Only he has grown
a little more polite. Tt is not in this super-
cilious spirit that the Gita should be read by
our young men. Kven when they come across
verses which speak in terms of what may
appear to be an obsolete science or an anti-
quated social order, they should pause and try
to understand the spirit of the message and
learn to distinguish the kernel from the husk
of the living seed.



4 HOW TO READ THE GITA

But probably some of my young friends may
say, ‘‘Why should we read the Gita? We
have so many books to read. The demands on
our timpe are already too many.”” True, the
demands are many. But this imperious
demand will give a wunity and a direc-
tion to all the other demands when once you
admit it into your programme. Your life is
a thing of shreds and patches till religion
comes into it and makes it a seamless garment.
For, remember, true religion is not a separate
activity of your soul, but only the spirit in
which you carry on all your activities. It is
something which introduces order and single-
ness of aim into your manifold activities which
otherwise would remain chaotic and aimless.
The life of a truly religious man is like a statue
carved out of a single rock, whereas the life
of a man who has not come under the influence
of a great religious ideal is like a scarecrow—
a thing of shreds and patehes. Moreover our
lot is cast in a world full of sorrow, pain and
disappointment. The pleasurcs that we have
are fleeting. They seem to exist only to make
our sorrows more poignant. KEspecially so in
our country, which has been called ‘‘the land
of tears and sorrow.” In all this welter of
poverty. unemployment, ignorance, disease and
death, our mainstay for ages has been religion..
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‘Without the consolations of religion the lot of
our masses would have been much more miser-
able than it is. But it is not merely as a dope
that T am recommending the study of the Gita
to our young men. It is not to forget their
cares and sorrows that I am asking them to
read this scripture, but to look them full in
the face and set in opposition to them their own
unconquerable souls fortified by self-knowledge
and faith in God..

There are some false prophets among us,
especially*among University teachers, who say
that literature could serve the purpose of reli-
glion and that the study of poetry could be
substituted for the study of the scripture. As
I have elsewhere discussed this question at
length, T will only state my conclusion here by
quoting from one of my essays:—

‘“The centre of religion is nothing less than
the expansion of consciousness beyond the
limits of the individual mind so as to embrace
that universal consciousness and bliss which
we call Deity. It will be observed at once that
the core of religion is in a way the very anti-
thesis of the core of poetry. For it is the
complete surrender of a separate self, the repu-
diation of the human standpoint. And to act
thus is obviouslv to move away from the human
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position of laughter and tears, of joy jand
sorrow, of love and hate. It is an attempt to
reach a state in which man ceases to be man,
and therefore poetry cannot follow him there
without ceasing to be poetry. For poetry
revels in the antinomies of emotion, while reli-
gion tries to transcend them. Poetry con-
serves all individual values, while religion
surrenders them all. Poetry loves the rain-
bow colours of ecreation, while religion
seeks the pure white radiance of eternity.
Poetry lives and moves and has its heing amid
the many, while religion ascends to the Omne.
Therefore, as an English mystic poet has said,
‘‘Poetry cannot save the soul, but makes i
worth saving.’”” Poetry enriches the treasures
of the heart of man, and religion offers them
at the feet of God.”’

Moreover, poetry has not got the driving
power which religion has. It only points to
the good life, but it cannot make you lead it.
Therefore, young men, do not be carried away
by the heresy that poetry could be a substitute
for religion. Kach has its own part to play in
the progress of man. From my own experi-
ence as a student of literature and of religion
I say that the functions of the two are sepa-
rate, and that in fact religion begins where
poetry leaves off.
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This does not mean that.you should wait till
your old age for a serious study of religion.
There is a misconception that religion is only
for the old, that it is only after a man makes
his money and retires from active life that
he should begin to read the Bhagavad Gita and
similar books. But if ‘religion is to be a force
that transforms our lives, if it is to be a spirit
that gives a unity and a singleness of aim to all
our activities and not simply a knowledge of
doctrines or dogmas, what is the use of going
to it whengall our activities are over and when
our lives have almost come‘to an end? What fre-
quently happens is that when a man ignores
in his early life the imperious need of his heart
for a religion, he speedily becomes a prey to
superstition. That is why many of ‘our
graduates who were sceptics in their University
days become as bigoted and superstitious in
their old age as any ignorant peasant. If it is
not mere mechanical ritualism that satisfies
them, it is often nothing more than a self-satis-
fied knowledge of the doctrines of a particular
school of mediaeval theology. In any case it
has little to do with conduet which is three-
fourths of religion. How far the Gita is from
such types of religion, it is partly the aim of
these talks to show. I, therefore, implore all
students to begin reading the Gita from to-day
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and try to mould their lives according to its
teaching. It is the best scripture for a Hindu
who wants to know the essence of his religion
and is in need of a spiritual guide. For the
Gita is'simple and easy on the whole; it is un-
sectarian; and, above all, it is a practical
gospel.  What vistas of spiritual life it opens
up for the young student who allows it to influ-
ence his thought and conduct! No wonder that
those who feel grateful to this seripture for the
solace and guidance it gives call it their mother.
Mahatma Gandhi once said in an gddress to
students that he lost his mother early in life,
but that the Gita took her place.* That is
really the feeling of every Hindu who has gone
to it in moments of doubt, despair or sorrow.

If the necessity of the Gita for all Hindus
who want to lead a good life with a worthy pur-
pose is established, what is the right method
of approaching it? Iirst of all, are we to
read the Gita in the original or in translations?
The answer is simple. If you cannot read and
understand it in the original, read it at least in
translations. T.et me say at onece that T am
not one of those who believe that a knowledge
of Sanskrit is essential to our salvation. Please
remember that the whole of Christendom reads

[—

*Appendix I.



HOW TO READ THE GITA Y

the message of its Master not in the Aramaic in
which Christ is said to have delivered it, nor
in the popular Greek in which it is recorded,
bat in the various vernaculars of Europe. No
average Christian ever feels that he should
learn Greek before he can understand the
eospels.  Similarly, no average Hindu should
ever think that he cannot understand the
message of the Gita without a knowledge of
Sanskrit. I do not deny that it is an immense
advantage *» a Hindu student to possess a
knowledge of Sanskrit. I myself am profoundly
erateful to my father who made me take Sans-
krit as my optional language in my High School
classes. With the little knowledge of Sanskrit I
picked up in my school and college classes, 1
have been able to read the Gita and also explore
its sources, the Upanishads. But at the same
time T say emphatically that a lack of the
knowledge of Sanskrit is no excuse on the part
of a Hindu student for being ignorant of the
contents of the Gita. There are now available,
and in cheap editions too, innumerable trans-
lations of the scripture. There are translations
in our vernaculars, and there are translations
in English. T should like to recommend both.
For in the vernacular translations, at any rate
in our Telugu, the same Sanskrit expressions
are used as are found in the original, and they
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awill form an easy transition to the sacred ver-
ses themselves. But I am afraid many of these
expressions have now become hackneyed and
technicgl and have lost all their original fresh-
ness and so often fail to interpret the Gita in
terms of modern life. And unless we under-
stand the (fita in terms of our own lives, we can-
not derive any benefit from it. For I cannot too
often repeat that our students should read the
Gita not as a piece of theology or philosophy,.
but as a practical gunide to spiritual life. I
venture to submit, therefore, that probably an
English translation would serve their purpose
better than a vernacular translation. Most of
our students in schools and colleges at the
present day think in English and, therefore, an
expression like ‘‘a life of disinterested acti-
vity’’ has a greater appeal to their minds than
the familiar expression—‘‘Karma-Yoga.’” No
wonder, therefore, that within the last thirty
years, after the Gita was translated into
English and made available to all at a nominal
price, this scripture entered upon a new career
of conquest. We must frankly admit that we
owe an immense debt of gratitude to
Mrs. Besant and to Messrs. G. A. Natesan
and Co., for having popularised the Gita
through a cheap English translation.

After the question whether the Gita should
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be read in the original or in translations, comes
the question of the commentaries. Are we to
read the bare text or the text with the commen-
taries? I unhesitatingly say that in the early
stages you should confine yourselves to the bare
text. I know this is quite contrary to the tradi-
tional procedure. To some of our countrymen,
reading the Gita without the commentary of
some Acharya or other is simply anathema. I
have the greatest respect for our Acharyas. We
moderns are.pigmies before these great giants.
We are net fit to untie their shoes either in the
region of scholarship or purity of life or single-
ness of aim. But we must remember that
they interpreted the Gita and the Upanishads
according to the nceds of their age. They
rendered invaluable service to Hinduism by
emphasising those aspects of it which at the
time were in danger of being ignored. If we are
to be loyal to the spirit and not merely the let-
ter of their great commentaries, we should try
in our own humble way to interpret the Gita
according to the needs of our own age and in
terms of our own lives. In doing so we cannot,
of course, ignore the traditional interpre-
tations. In fact many a difficult verse would re-
main a dark mystery to us but for the light
thrown upon it by a Sankara or a Ramanuja.
But what I submit is that there are hundreds of
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verses in the Gita which present no difficulty
whatsoever and upon the interpretation of
which all are agreed. These are quite enough
for our purposes. We can go direct to them,
translate them into the idiom of our day and
assimilate their spirit. Therefore my advice
to the young student has always been this.
“‘Plunge into the Gita unaided. Read the bare
text either in the original or in translation
over and over again. Mark all those passages
which appeal to you. Meditate on them and
try to act on them. You will findethat light
will come to you in strange and unexpected
ways. You might refer to the commentaries
later on and find out the meaning of the diffi-
cult verses.”” But it is not impossible nowa-
days to find editions of the Gita either in
English or our vernaculars which give you
notes on the different interpretations given
by the Acharyas of the difficult passages in it
in a handy form. Such editions considerably
simplify the task of even an advanced student
of the Gita.

The next question is whether it is necessary
to read the Gita every day as some people do,
or whether it is enough to make a study of it,
understand its message and leave it at that.
Well, it all depends on the object with
which vou read it. If it is only to understand
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the contents of a famous book, a more or less
detailed study of it for a month or two would
be enough. But if the Gita is to be used as a
spiritual guide in every detail of your conduct,
if the Yogin that it describes in several places
is to be your ideal, it is necessary that you
should go to this scripture every day. The
Gita could be read through in two or three
hours. But to understand and assimilate all
that it teaches. would probably take a whole
life-time. Therefore the best procedure for a
young student seems to be this. In the begin-
ning he:should read it through several times
marking all the passages that appeal to him.
Then he should take it chapter by chapter and
read it carefully and try to understand the
logical sequence of the versés. And finally he
should make it a habit to read a chapter or a
section of a chapter every morning and carry
in his mind a verse or two and make his
thoughts dwell on it in the course of the day,
whenever he has leisure. Thus gradually the
sacred words and expressions should soak into
him and enter into the very fibres of his heart.
From my own experience T tell vou that you
may read the Gita a thousand times and think
vou have exhausted its meaning, but the next
time you go to it you will get a new light which
you never dreamt of before. The suggestive-
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ness of this wonderful book is really infinite,
when once you approach it in the right spirit.

And what is the right spirit? Briefly, I think
it is this. You should not look upon the Gita
as simply a dialogue between two historical or
quasi-historical characters in the remote past.
You should look upon it as a living dialogue
that goes on every day in the recesses of every
striving soul. God speaks to us as He spoke
to Arjuna on the field of battle, if only we tune
our ears to hear His voice. His is a continuous
revelation wunto the children of 4nen. His
witnesses do not belong to the past onfy. His
oracles are not dead. The truth of this you
will understand, if only you look upon every
verse in the Gita as addressed to you personal-
ly. Say to yourself whenever you read the
seripture, ‘I myself am Arjuna. It is me that
the Teacher is reprimanding when He says:—

‘Whence has this loathsome feeling come
upon thee in this crisis? 7Tt is ignoble, it is
disgraceful, it debars thee from heaven. Do
not yield to this weakness. It does not hecome
thee. Shake off this base faintness of heart
and stand up.’ (IT. 2 and 3.)

“Tt is me that He is addressing when He
says :—

‘Whatsoever thou doest, whatsoever thou
eatest, whatsoever thou offerest, whatsoever
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thou givest away and whatsoever of austeri-
ties thou dost practise—do that as an offering
unto me.” (IX. 27.)

““And finally it is me that He is takimg into
His loving arms when He says:—

‘Surrendering all duties, come unto me alone
for shelter. Do not grieve, for T will release
thee from all sins.” (XVIII. 66)”’

It is in this spirit, my friends, that T want
vou to approach the Gita. TUnless you learn to
interpret jfhe sacred words in terms of your
own lives, vou cannot wring the secret out of
them.

One word more. Nothing helps you to
understand the suggestiveness of the Gita so
well as a bhabit of prayer or contemplation.
“‘Knock and it shall be opened, ask and it shall
be given’’. Sometimes we in our ignorance
and foolishness ask for stone, and bread is given
to us. In the early stages of a life of prayer
we ask for the fleeting things of this world, but
in a very short time we learn to overcome this
weakness and are in a position to say, ‘“Not
myv will, but Thy will be done’”’. A man who
has learnt this lesson of surrendering his will
to the will of God, who has understood the
meaning of the injunction ‘“Nimitta matram
bhava Savvasachin’’ (Be thou only the outward
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cause, O Arjuna) has come very near the core
of the teaching of the Gita. Thus the habit of
daily prayer and the habit of the daily reading
of the Gita should supplement each other.
They should be to us like the two wings of a
bird. The wisdom of the ages and individual
effort should both co-operate in achieving spiri-
tual progress. Without individual effort there
can be no progress; and without the guidance
of the scripture there is no guarantee that the
progress would be truly spiritual.

Gentlemen, to-day I have tried to confine my-
self to the subject ‘“How to read the Gita.’’
You should excuse my temerity in assuming that
I am addressing those who have not yet read
the Gita. I know that as a matter of fact
there are many here who have read that book
more often perhaps than I have done. But
this series of talks is intended primarily for
the benefit of young students who have mnot
yvet made their acquaintance with the Gita.
That is why I have included in the series this
preliminary and rather superficial talk on
““How to read the Gita.”” To-morrow I will go
to the subject proper and speak about the con-
tent and the form of the Gita.

—_— 0l
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THE CONTENT AND THE FORM
OF THE GITA

1 have always considered that the content
and the form of the Gita cannot be better
expressed than by the formula that is repeated
at the end, of every chapter of the book:—
““Thus in the Song of the Lord, in the Upani-
shad, in the science of the Absolute, in the
scripture of Yoga, in the dialogue between Sri
Krishna and Arjuna, this is the third or fourth
«hapter entitled ete.”’

Let me, therefore, point out the implications
of every phrase used in this colophon.

First of all, the seripture is called the Song
of the Lord. It is a song or a series of songs.
It is not, therefore, a theological or a philoso-
phical treatise. Accordingly there are no clear-
cut logical steps in the argument, nor are the
terms used with any scientific precision or
exactitude. There is a good deal of repetition
and overlapping in the Gita. And many
words are used in different senses. For
instance, the word Yoga, which is the key to

2
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the whole scripture, is used in half-a-dozer
different senses. And the word Atman is used
in the sense of body, mind, soul, oneself and
the Apsolute; and the word Brahman may
mean the impersonal Absolute or a personal
God or the sacred Veda. Therefore all
attempts to read a cut and dried system into
the Bhagavad Gita or divide the whole scrip-
ture into three equal Shatkas, the first dealing
with Karma-yoga, the second dealing with
Bhakti-yoga and the third dealing with Jnauna-
yvoga, are bound to be futile. All that we can
say is there are two streams of thought flow-
ing throughout the poem, an ethical stream and
a4 ‘metaphysical stream dealing respectively
with what man ought to do and what God is.
In some chapters the ethical stream is more
in evidence than the metaphysical stream, in
some the metaphysical stream is more in
evidence than the ethical stream, and in some
bhoth the streams flow side hy side, sometimes
even mingling their waters. A beginner, there-
fore, will do well to launch his frail boat on the
almost transparent ethical stream and avoid
for - scme time the blue metaphysical deeps
full of jagged rocks on which many a theolo-
gian has planted his sectarian banner. But
it is not always an easy task. For there are:
no clear demarcations. The transitions are
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too abrupt. The logical .sequence is not al-
ways obvious. But for the light thrown by
Sankara aund other great commentators, the
connection between some of the verses would
have been more obscure than it is. Kven with
all the helps that we have, we have to admit
that the Gita as a whole is rather irre-
gular. It 1is irregular as the mountains
are irregular, as the forests are irregular, as
the ocean is irregular. The fact of the matter
is it is a poem, a collection of songs—mnot a
work of theology or philosophy. Its appeal is
to the whole man and not to his isolated
logical understanding. "The Gita touches our
hearts, convinces our minds and shapes our
wills. Tt covers the whole way of man’s pil-
egrimage to the feet of God.

The second expression in the colophon is
Upanishatsu. The Gita is looked upon as
an Upanishad. In fact, it is the essence of
all TUpanishads which, as all of you
know, are the ultimate sources of Hinduism.
I need not remind you of the well-known
verse which compares the Upanishads
to cows, the Gita to milk, Krishna to a cow-
herd and Arjuna to a calf. But the point to
be noticed is that the Gita is a layman’s Upa-
nishad, as the Mahabharata which contains it
is the layman’s Veda. This means, firstly, that
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the Gita is intended for all classes of men and
not to the initiates only. In this seripture the
gates of the heavenly kingdom are thrown
open tp all without any distinction of caste or
creed, age or sex. The keys of salvation are
put into the hands of all. Secondly, it means
that the Gita is a fuller scripture than the
Upanishads. In the Upanishads, only the last
stages of the spiritual journey are referred to.
The earlier stages are presupposed, for these
forest treatises are meant for those who have
qualified themselves for the instruction by the
purity of their lives, by their faith in God and
by their passion for the ultimate Reality. The
seekers after truth in the Upanishads are
those who have retired from the world, while
the seeker after truth in the Gita, as typified
by Arjuna, is a man who is still in the world
and who is not yet free from its bonds. He
is a novice in spiritual life. Therefore the
Teacher has to begin at the very beginning.
He has to begin with the alphabet of spiritual
life. He has to tell the pupil that spiritual
life does mnot mean the abandoning of his
duties, but discharging them in a more faithful
manner, in a more prayerful spirit, and with a
different objective. He has to teach him that
though the contemplative life is higher than
the life of action, though the psalmist is nearer
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God than the crusader, ome cannot jump all
at once to the top of the hill, but must pro-
ceed thither by stages. The Gita says:—

““Work is said to be the means of a sage who
wants to attain to yoga; but when he has
attained to yoga, serenity is said to be the
means.”’” (VI. 3.)

Yoga or  spiritual life is like a
hill whose base is action and whose top is
contemplation. It is through right kind of
action that -ve rise to contemplation. Con-
tempiatives life without the preliminary train-
ing of active life is only vacuity, if not a
delusion and a snare. This is the fundamental
teaching of this layman’s Upanishad. By
raising the Gita to the rank of an Upanishad
and accepting its teaching as authoritative,
Hinduism has only reaffirmed its faith in the
principle of graded progress that underlies
its ancient scheme of the four asramas.

The third expression in the colophon is
Brahmavidyayam. This shows at once that the
Gita is not a mere manual of ethics. TIts aim
is Brahmavidya or knowledge of God. The
end of spiritual life is the vision of God. The
second section of the Gita which begins with
the seventh chapter opens with these words:—

““Hear thou, O Arjuna, how by fixing thy
mind on me and taking refuge in me and prac-
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tising Yoga, thou ‘mayst without any doubt
know me in full.”” (VIL 1.)

The sanctions of morality are found in reli-
gion. ([The ludicrous modern idea of teaching
morality without religion gets no support from
any great scripture in the world, and least of
all from the Gita, shot through and through as
it is with moral instruction. I have elsewhere
pointed out that it is as absurd to say that the
Gita is merely a gospel of social service or
humanitarian work as to say that it is a gospel
of duty for duty’s sake. Let me qmote a few
sentences from my Introduction to thet Gita on
this point:—

““Similarly the Gita is not merely a gospel
of social service or humanitarian work. The
ideal Yogin that it describes is not a man who
puts mankind in place of God. He does not
worship society, he worships God. He is a
servant of God before he hecomes a servant
of man. To him divine service comes first and
social service next. With him work for huma-
nity is only a mark or manifestation of that
abounding life which comes to one who has
entered the kingdom of Spirit. Social service
which is divorced from spirituality is only an
artificial flower which has mneither life nor
fragrance. The Gita, no doubt, in a famous
phrase, insists on the importance of work for
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the good of the world. But it insists much
more on ﬁndmg God who is the source of all
goodness.’’

But no Hindu need ever be told thaf mora-
lity is no substitute for religion. His sin
generally consists in going to the other extreme
and making mere ritualism, an admittedly low
kind of religion, a substitute for morality.
However, it should be recognised by all that
morality with its ever-receding ideal gains its
completion caly in veligion, in  which ‘what
.ought to be’ is merged in ‘what is’, and thus
the unreal ideal becomes an actual fact And it
should also be recognised on the other hand
that true religion always strengthens morality.

The fourth expression in the colophon is
Yoga-sastre. The Gita is a Yoga-Sastra, its
message is Yoga, its God is Yogesvara and the
ideal man 1t deseribes is a Yogin. These four
words, Yoga, Yogin, Yoga-Sastra and Yoges-
vara have to be carefully borne in mind by all
who want to understand the import of the
Gita. T cannot too often repeat that the word
“yoga’ gives the clue to the whole scripture and
that the word is used in the Gita in its primary
sense of union or fellowship with God. The
Gita is called a Yoga-Sastra because it teaches
us the way to that union or fellowship. The
union has to be achieved through righteous-
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ness, through loving devotion, through intense
meditation and through mystic vision. Accord-
ingly we have the division of Yoga into Karma-
yoga, Bhakti-yoga, Dhyana-yoga and Jnana-
yoga. It is idle to contend that there is any
fixed number of divisions or that there is any
hard and fast line between one division and
another. The way is one, as God is one. You
may divide it into as many parts as you please,
as vou may call God by as many names as you
please. For the way is a natural slope, not an
artificial staircase in which vou ceuld count
the steps. Spiritual life is a wholey and it
involves the discipline of our will, our emotions
and our intellect. So it is only for purposes
of analysis that we isolate the discipline of
the will and call it Karma-voga, or the discip-
line of the emotions and call it Bhakti-yoga or
the discipline of the intellect and call it Jnana-
voga. The various parts of Yoga ‘can ‘no
more be separated from on» another than the
various functions of our minds could be sepa-
rated from one another. The Bhagavad Gita at
any rate knows no such separation. It treats
yoga, which is the goal as well as the path of
religious life, as one organic whole, though it
dwells now on one aspect of it and now on
another.

Again, it is significant that the Gita is called
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.

a Yoga-sastra and not 3 Dharma-sastra, though
the whole teaching arose out of a doubt regard-
ing Dharma. Arjuna fears at the outset that
by taking part in the war his immemorsal Jati-
dharma and Kula-dharma would be destroy-
ed and he tells his Friend that his mind is
perplexed about Dharma. Then at the end of
the whole teaching he says: ‘“My doubts are
cleared. 1 will do what you say.” (XVIII.
73.) And we know he fights. But, one may
ask, what has happened to the immemoriai
Jati-dharma and Kula-dharma? Have they
not becih destroved?  And how does Arjuna
look with equanimity on the destruction
of these Dharmas which he held so dear?
The fact of the matter is that there is an ocean
of difference between the conception of Dharma
with which Arjuna started and the conception
of Dharma which the Bhagavan revealed to
him through His teaching in the Gita. To put
it briefly, Arjuna’s conception of Dharma is
mechanical, whereas the Bhagavan’s concep-’
tion is organic. What is the difference between
a mechanism and an organism? A clock is a
mechanism, a tree is an organism. In a clock
the parts are put together externally. Its
shape and size do not arise out of any inner
necessity. They are determined from outside.
Whereas in a tree the parts grow from within.
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Its shape and size arise out of the inner principle
of growth. A mechanism has no life, it can-
not adjust itself to its environment. Whereas
an organism is living and it has the power of
adjusting itself to the changing conditions.
Similarly, in a mechanical conception of
Dharma we have only rigid rules imposed from
without, whereas in an organic conception’of it
we have living laws arising from within. Rules
are mnot ends in themselves. They are only
means to an end. Their utility should
always be judged by the degree to which they
promote the end. Tf they cease to ¢romote
the end, they cease to have any utility. And if
still they are kept on, they are only a hindrance
to growth. They are like dead wood which is
no help or ornament to a tree. So Dharma
which consists onlv of mechanical rules with-
out any living connection with Yoga or union
with God, which is the end of religious life, is
Dharma only for the ignorunt. True Dharma
is that which is in vital connection with Yoga.
It adjusts itself from within as the soul prog-
resses on the path of union. KExternal rules
are, no doubt, indispensable in the earlyv stages,
but a man who cannot dispense with them at
some stage or other has ceased to grow. All
of us require the help of a teacher in the begin-
ning, but if we require his help throughout
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there is undoubtedly something wrong with
us. Rules, teachers, institutions and seriptures
are only leading strings for the infant soul.
I admit we are all infants in the kinggdom of
God. But the Gita which maps out for us the
whole spiritual life boldly says that freedom
from external control is the mark of spiritual
adolescence, and that in the fellowship of God
there is no such thing as immemorial, eternal,
or unalterable Jati-dharma or Kula-dharma.
All Dharmas-are dissolved in the fruition of
Yoga. Tn she presence of the king himself his
deputiess have mo authority over us, though
they have helped us to gain entrance into the
royal chamber. Is this not the meaning of that
famous and oft-quoted verse at the end of the
Gita? .

““Renouncing all Dharmas, come unto me
alone for shelter. Grieve not. T will release
thee from all sins.”” (XVIIL. 66.)

We now see why the Gita is not called a
Dharma-sastra, though 1t arose out of a ques-
tion of Dharma, and though the Bhagavan is
described 1in it as a Sasvata Dharma gopta—
the eternal guardian of Dharma, who incar-
nates himself from age to age for that very
purpose. Yoga, as understood in the Gita,
involves and transcends Dharma, as religious
life, involves and transcends ethical life.
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We now come to-the last expression in the
colophon—Sri Krishnarjuna samvade. This
denotes the form of the Gita, as the preceding
expresgions denote the contents of it. The
Gita is in the form of a dialogue between two
historical characters, who symbolise God and
man. Without in any way calling into question
the historicity of the Great War or the events
that gave rise to this scripture, I may point out
‘that the dialogue is a well-known literary form
in the Upanishads, of which the Gita is said to
be the essence. We have there theewonderful
conversations between Yajnavalkya awd Jana-
ka, between Yama and Nachiketas, between
Uddalaka and Svetaketu and so on. The form
of the Gita, therefore, is quite in accordance
with the tradition of the Upanishads, as its
contents are quite in accordance with their
message. Only just as the teaching is made
clearer, more explicit and more coherent, so
is the form made more distinct, dramatic and
natural by the fact that the conversation be-
tween Krishna and Arjuna takes place at a
supreme crisis in the history of our people.



111
THE GITA AND SPIRITUAL LIFE

What 1s spiritual life? We judge a man
generally by his external acts, for we do not
know the thoughts in his mind. But spiritual
life inclndes both. It represents what a man
is, not in the eyes of his fellow beings, but in
the eves of (God. You know the two estimates
«do not always coincide. Let me remind you
of the famous passage on this point in Brow-
ning’s Rabbi Ben Ezra.

““Not on the vulgar mass
Called ‘“Work™ must sentence pass,
Things done, that took the eye and had
the price;
O’er which, from level stand,
The low world laid its hand,
Found straightway to its mind, could
value in a trice:
But all, the world’s coarse thumb
And finger failed to plumb,
So passed in making up the main account;
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All instinets immature,

All purposes unsure,
That weighed not as his work, yet swelled

the man’s amount:

Thoughts hardly to be packed

Into a narrow aect,
Fancies that broke through language and
B escaped ;

All I could never be,
All, men ignored in me,
This, T was worth to God, whose wheel the
pitcher shaped.

Browning does not include here all'the evil
propensities, petty meannesses, uncharitable
suspicions and sinful fancies that often crawl
over the walls of our minds like lizards. God
takes into account even these when He judges
us—not on an imaginary judgment day as
Christians believe, but day by day and hour
by hour.

Now, the practical question before wus to-
day is—How does the Gita help us to improve
this inner life of our minds as well as our
external conduct in the world? There are
some commentators who say that the Gita is
exclusively a gospel of Karma. There are
others who say that it is exclusively a gospel
of Bhakti, and there are others still who say
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that it is exclusively a- gospel of Jnana.
For instance, to the lite Mr. Bal Gangadhar
Tilak the Gita is mainly a gospel of Karma-
yoga, to Ramanuja it is a gospel of Bhakti-
yoga and to Sankara it is a gospel of ‘Jnana-
yoga. But the Gita is not a sectarian gospel.
It takes into account all aspects of spiritual
life. It deals mnot only with IKarma-voga,
Bhakti-yoga and Jnana-yoga, but also with
Buddhi-yoga, Dhyana-voga and Sannyasa-
voga. Therefore we should take its teaching
as a whole and call it simply the gospel of
Yoga oy spiritual life.

Modern researches have established the
fundamental unity that underlies the spiritual
experiences of all saints of the world, whether
they are Hindu or Buddhist, Jewish or Muslim,
Christian or neo-Platonic. Though belonging
to different religions, it is seen that all the
great mystics of the world pass through the
same stages of experience, witness the same
landmarks and reach the same goal. T there-
fore believe that the proper thing for us to do
is to classify the religions of the world acecord-
ing to this central steel frame of mystic or
spiritual experience. Adopting the language
of neo-Platonism, modern critics recognise
three stages in the mystic way—the so-called
purificatory stage, the illuminative stage and
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the unitive stage. These three are preceded by
the so-called awakening, which is the beginning
of spiritual life. Purification, illumination and
union correspond more or less to our Karma-
yoga, Bhakti-yoga and Jnana-yoga. And the
introductory awakening corresponds to our
Buddhi-yoga which is preliminary to the other
three yogas.

With the awakening, one may be said to
have entered on ‘‘the paths’’. The first of
these is the path of Karma. What is Karma?
There are some who give the word the narrow
meaning of rituals. But the Gita uses 1t in a
comprehensive sense. Karma includes all
voluntary acts of man which have anyv moral
value. The Gita points out that morals are
higher than rituals. At the same time it does
not ignore the value of rites and ceremonies.
For in the eighteenth chapter it says:—

“‘Sacrifices, gifts and penance purify the
wise.”” (XVIIIL. 5.)

But very often it happens in the history
of every religion that ritualism gets a
firm grip over men’s minds and throttles
all true spiritual life, All the great prophets
of the world had to fight against the soulless
ritualism and priesteraft of their day. You
remember the scathing terms in which Christ
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spoke of the Pharisees of his country. The
Rishis of our Upanishads had similarly to pro-
test against excessive faith in ritualism. And
similarly the author of the Gita .roundly
declares that all those who over-emphasize
rituals are fools:—

““Fools who rejoice in the letter of the Veda
say, ‘There is nothing else but this.” »? (I1. 42.)

If we were to represent religion as a human
figure, rituals 'would form its fteet, while
morals would be its hands. In other words,
karma wisich includes both rituals and morals
would ‘ve its limbs, while bhakti would be its
heart and jnana its head.

The Gita’s denunciation of excessive and
sonlless ritnalism has not lost its force even
to-day. I am sorry to say that there are
many amongst us even now who are very pune-
tilious about their rites and ceremonies, but
rather ecareless about their morals. There-
fore we cannot too often point out to our people
that moral purity is far higher than mere cere-
monial purity.

The Gita says that even rites and ceremonies
should be performed in a spirit of detachment
and with no desire for fruit. This brings us
to the famous formula of Nishkama-Karma.
What does Nishkama-karma, which is supposed

3
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to be the characteristic teaching of the Gita,
mean exactly? Most of our actions are prompt-
ed by a worldly desire. They have a worldly
object in view. We care more for the conse-
quences ol our actions than tor their inherent
rightness. Remember how often Arjuna in
the first chapter of the Gita harps on the conse-
quences of his taking part in the battle and
never on the rightness of his doing so. A
spiritual man cares more for what is right for
him to do than for what consequences will
follow. He shifts the aim from this world to
the other world, from a material plane to a
spiritual plane. Hence while the actions of a
worldly man have various worldly aims like
fame, riches, power and pleasure, the actions of
a spiritual man have all a single aim—the
betterment of his spiritual nature. The Gita
says:—

“In this (Karma-yoga) the resolute mind
has a single aim, O Arjuna, but the thoughts
of the irresolute are manifold and endless.”’
(I1. 41.)

‘When the resolute soul thus learns to subs-
titute a single spiritual aim for a thousand
worldly aims, it finds to its great joy that there
is no such thing as failure. For every
good deed and every kind thought automati-
cally exalts the soul. When we work for power
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or fame or wealth, we may succeed or fail in
the world according to the circumstances, but
if we work only for the improvement of our
spiritual nature we cannot but succeed. Some-
times what the world regards as a most igno-
minious failure may be from the point of view
of the gpirit a ecrowning victory, and vice
versa. The greatest victories in the world are
often due to the compromises of the spirit, to
the lowering of the standards and the accom-
modation of evil. So the (Gita advises us to
have our gyes always on the spiritual goal and
to apply to all our actions the same spiritual
principle. If we do this steadily we find that
our efforts are never lost and that nothing can
stand ir the way of our progress. The Gita
says — .

““In this no effort is ever lost, and no harm
is ever domne.”” (II. 40.)

Moreover, as the complete liberation of the
spirit from the bonds of matter is the ultimate
aim of this evolving universe, the Karma-yogin
who has always a spiritual aim in all his
doings will come to feel that he is in the hands
of God, that he is the instrument of a divine
purpose and that he is ‘“in tune with the Infi-
nite.”’ Before the awakening, he was a Sakia
or one who is attached to the world and there-
fore who is prompted by a thousand worldly
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motives in all his actions. But now he has be-
come a Yukta or one who is in consonance with
the Eternal Spirit and who is therefore
prompted by a single spiritual motive in all
that he does. The aim of the whole Bhagavad
Gita is to convert a Sakta into a Yukta, to
wean the immortal soul from its worldly pre-
occupations and to restore it to the bosom of
the Eternal Spirit from which it came.

It is sometimes said that the ideal of Nish-
kama-karma does not differ from the Stoic
ideal of duty for duty’s sake. But this is a
mistake. For the ideal man of Stoicism en-
dures all evils coldly biting his lips, and dis-
charges his duties, while the ideal yogin of the
Gita feels every moment that he is the servant
of God and that in His service lies not only
perfect freedom but also perfect joy. The Gita
1s not a cold gospel of duty for duty’s sake. It
is a Gospel of duty for God’s sake. The
ideal wise man of Stoicisia relies on himself in
combating the ills of the world, whereas the
Yogin of the Gita, like the saint of all Theisms,
derives his strength from God in whom he
consciously lives and moves and has his being.

From this deseription of the Karma-yogin
you will see that there is no hard and fast line
between Karma and Bhakti. We have already
unconsciously passed from Karma to Bhakti.
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It is only for the sake of analysis that we sepa-
rate these two aspects of spiritual life. Spiri-
tual life is one, though it has many facets which
we might isolate for purposes of discussion.
Even in speaking of KarmaJyoga the Gita says
that a man should learn to give up both the
fruits of action and the agency of action.
Herein lies the germ of Bhakti-yoga. How
does a man learn to give up the agency of
action while actually taking part in it? It is
only by means of self-forgetting love. He
must die*unto himself and live unto God. It
is only when we make ourselves perfect instru-
ments of God, eliminating every trace of self
and ever saying ‘‘Not my will, but Thy will be
done,”” that we transcend the law of Karma.
As long as we are self-centred we are in the
region of Samsara or moral causation. As we
sow, we reap. But true Bhakti or self-forgetting
love of God lifts us out of the region of mere
morality to a spiritual plane where a higher
law—the law of Love—prevails. Karma-yoga
is thus the solvent of the Law of Karma inas-
much as a man who surrenders to God both the
the fruit of action and the agency of action
partakes of His nature and goes beyond the
region of births and deaths.

Thus the Bhakti-yvoga that is taught in the
Gita is onlv, the imside view of Karma-voga.
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It is very different from the excessive emo-
tionalism of our later Bhakti Schools. In the
Gita the warm emotion of Bhakti is held in its
place by moral enthusiasm on one side and
spiritual vision on the other. It is in fact one
of the most remarkable features of this great
scripture that according to its teaching the
various components of spiritual life—Karma,
Bhakti and Jnana—should be kept in perfect
balance and harmony. Obviously, therefore,
those who make the Gita predominantly a
gospel of Karma-yoga or Bhaktiyoga or
Jnana-yoga seem to me to go against tife very
spirit of its teaching.

The intensive phase of Bhakti-yoga is called
Dhyana-yoga in the Gita. Tt consists of
moments of rapt prayer when the soul lifts
itself to the heights of the eternal Being and
stands speechless, but satisfied. There is a
wonderful deseription of it in the Sixth
Chapter :—

““That in which the mind is at rest restrain-
ed by the practice of concentration, that in
which he beholds the spirit through the mind
and rejoices in the spirit:

““That in which he knows the boundless joy

beyond the reach of the senses and grasped
only by the understanding and that in which
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‘when he is established, he never departs from
reality:

“That on gaining which he feels there is no
greater gain and that in which he abides and
is not moved even by the heaviest of afflie-
tions—Ilet that be known as yoga.”” (VI. 20-
23.)

Here is a type of spiritual experience which
only these who lead a life of prayer and medi-
tation can appreciate. In the face of such
verses it is absurd to say that the Gita is
merely a® gospel of duty for duty’s sake or
that it is a gospel of humanitarian work or
social service. T cannot too often repeat that
it is a comprehensive gospel of Yoga or spiri-
tual life and that it includes all the ways and
means by which man is brought into union
with God.

Tt is this union with God that we call Jnana
or self-realisation. The word Jnana, as it is
used in our Vedantic literature, has no corres-
ponding equivalent in English. Jnana does
not mean mere knowledge, though the two
words come from the same root. It is much
more than knowledge. It comprises both know-
ing and being. For we can never know God as
we know a tree or a building, as an objeet out-
side ourselves. God is not an object. He is
‘the eternal - snbject. Therefore we ecannot
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attain to Him through external knowledge, but
by internal growth. Here knowing is being..
That is, to the extent to which we partake of
the divine nature we may be said to know Him.
I take it that that is the meaning of the verse
in the Gita:—

““Thou alone knowest Thyself through Thy-
self, O Supreme Person.”” (X. 15.)

In the Eleventh Chapter of the Gita we have
an attempt at the description of those rare
moments in the life of a soul when space and
time seem to be abolished and when it has a
vision of the far and. the near, of the pdst, the
present and the future as a single Reality in
which the experiencing soul is itself included.
Some of us who are of a romantic tempera-
ment have a momentary glimpse of this expe-
rience when we are moved by a great tragedy
or when we fall in love. But a man who is
well established in Jnana has more or less a
steady vision of this all-including spirit and
he acts in the light of it. In the words of the
Gita he sees all beings in himself and himself"
in all heings, and, being a perfect Yogin, he
looks upon all creatures as himself in pleasure
and in pain. He sees the fundamental mystie
unity of all things in God. Mahatma Gandhi
once said that we all share one another’s sins
and virtues. According to our belief this com-
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sciousness, this power, is not the exclusive pri-
vilege of any one unique soul, but of all souls.
Jnana is the heritage of all. 1t is the goal of
the mystic way. It is the final stage of spiri-
tual life. _

Spiritual life begins with the awakening and
proceeds along Karma and Bhakti and reaches
its culmination in Jnana. But there are no
hard and fast lines between one phase and
another. Spiritual life is not a staircase in
which we can count the steps. It is a gentle
slope tha® leads us to the feet of God.



v

THE GITA AND CONTEMPORARY
THOUGHT

Yesterday we saw how the Yoga taught in
the Gita i1s an expression of universal mystic
experience. Its various stages correspond
roughly to the stages of the mystic way reveal-
ed to us in the biographies of the great saints
and mysties of the world. To-day we come
to another aspect of the Gita, its relation to
the religious thought of its day—how it absorb-
ed and transcended all the types of religion
existing among the people at the time when this
seripture came into existence. I will try to
show its relation to six types or groups of reli-
gious thought and practice. The Gita is a
gospel of toleration. The great teacher tole-
rates almost every type of thought and at the
same time points out its weakness and shows
the higher way. He does not like to unsettle
the minds of the ignorant. It is only when a
‘man adds obstinacy to intolerance that He
grows indignant.
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The first group of thinkers we have to con-
sider consists of atheists, materialists and free
thinkers. Yesterday a gentleman from the
audience in this hall sent up to me a slip of
paper containing the following question—
““What is the message of the Gita to a man who
has no faith in the existence of God?’’ The
answer is given in the sixteenth chapter of the
seripture which I recommend to this gentle-
man for careful study. He will find that the
teacher condemns in scathing terms all
atheists, materialists and free thinkers, but
only wlifen their doctrines lead to immorality or
social disruption. His advice to these misguided
men is twofold. First, let them avoid the three
gates of darkness that lead to the ruin of
their souls, namelyv lust, wrath and greed. He
says :—

““The man who has escaped these three gates
of darkness, O Arjuna, works out his own good
and reaches the highest state.”” (XVIL. 22.)

Secondly, let them follow the lead of serip-
tures and they will emerge out of darkness into
light. We do not know exactly what schools
of contemporary thought the Teacher had
in his mind in the sixteenth chapter. Tt is
believed, however, that those who later came
to be called Charvakas were the principal
offenders. But, as T have said, it is only when
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their doctrines lead to wicked deeds that they
seem to be shut out of grace. Thus the line
of toleration that the Gita draws is the lowest
possible.

The second group of men, whose thought
and practice we have to consider, consists of
ritualists. I have already said that the Gita
gives the right place to rites and ceremonies
in religious life, but condemns the ritualists
who make a fetish of them. It extends the
meaning of the two popular words Karma and
Yajna. Karma in a popular sehse means
rituals. But the Gita does not use it in this
narrow sense. According to it Karma includes
all the conscious actions of a man which have
an ethical or spiritual value. Once in Madras a
gentleman speaking on the Gita boldly declared
that the word Karma in the Gita always meant
ritualistic action (Yajna Yagadi Karma). I
had to ask him what he would say to the ques-
tion of Arjuna in the first verse of the third
chapter.

““If thou dost hold that insight is superior
to action, why dost thou urge me to this horri-
ble action (Karma), O Krishna?’’ (IIL 1.)

Here obviously action is not ritualistic
action. Scores of such passages could be quot-
ed to show that the Gita uses the word Karma
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in a comprehensive sense so as to include moral
and spiritual actions as well as ritualistic acts.
Similarly it extends the meaning of the word
Yajna. In the fourth chapter after ‘describ-
ing the various kinds of Yajna it says:—
“Knowledge as a sacrifice is superior to all
sacrifices of material objects.”” (IV. 33.)

Again in the tenth chapter the Bhagavan
Says — .

““Of all offerings I am the offering of silent
prayer,” (X. 25.)

Nay, more. We can enjoy all objects of this
world in a true sacrificial spirit. Enjoyment
could be made an act of sacrifice. There is a
beautiful verse in the fourth chapter which I
often repeat to myself :—

““Some offer as sacrifice their sense of hear-
ing and other senses in the fires of restraint;
while others offer sound and other objects of
sense in the fires of their senses.”” (IV. 26.)

Look at the latter half of this verse. We
are told that our senses are the sacrificial fires
and all objects of sense are the sacrificial
offerings. How far, by the way, are we here
from animal sacrifices! I take it that the
meaning here is the same as that of another
favourite verse of mine in the second chap-
ter :—



46 THE GITA AND CONTEMPORARY THOUGHT

‘“A man of disciplined mind who moves
among the objects of sense with his senses fully
under his control and free from love and hate
—he attains to a clear vision.”” (IL. 6.)

The Gita thus recognises the importance of
the principle of sacrifice in religious life. In
fact sacrifice is the key to all spiritual life, or,
as the Gita puts it poetically, it is our cow of
plenty, our Kamadhenu, which the Creator
brought into being along with us.

The next group of men whose religious
ideals may be considered in relation to the
teaching of the Gita is that of ascefics, India
loves an ascetic. The sannyasin who has re-
nounced the world and who subjects himself
to severe penances is a very popular figure in
this country. The Gita too in almost every
page insists on the conquest of the senses, on
the discipline of body and mind. But it con-
demns excessive asceticism, as it condemns
excessive ritualism. It dictinguishes true tapas
from false tapas and deprecates the latter in
rather severe terms. It says:—

““Vain and conceited men compelled by the
force of their desires and passions subject
themselves to terrible mortifications mnot
ordained by scriptures.

¢“ And being foolish they torture their bodily
organs and me also who dwell within the body.
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Know that such men are fiendish in their
resoives.”” (XVII. 5-6.)

If this is false tapas, what is true tapas? We
have a description of the latter «in the
following verses :—

“The worship of the gods, of the twice-
born, of teachers and of the wise; purity,
uprightness, abstinence and non-violence—
these are said to be the penance of the body.

““The utterance of words which do not give
offence and -which are truthful, pleasant and
beneficial | and the regular recitation of the
Veda—dhese are said to be the penance of
speech.

““Serenity of mind, beneficence, silence,
self-control and purity of heart—these are
said to be the penance of the mind.”” (XVIL
14-16.)

Again, in the sixth chapter of the Gita
where the author comes very near the technic-
al Yoga practices associated with the name of
Patanjali he preseribes no rigid rules for the
crucifixion of the flesh. On the other hand he
strikes an extraordinarily modern note when
he savs:—

““Yoga is not for him who eats too much, nor
for him who eats too little. It is not for him
who is given to too much sleep nor for him who
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keeps vigils too long. But for the man who
is temperate in his food and recreation, who is
restrained in all his actions and who is regu-
lated iir his sleep and vigils, Yoga puts an end
to all sorrows.”” (VI. 16-17.)

Thus the Gita follows here, as everywhere,
the golden mean. It recognises that discipline
and renunciation are not ends in themselves,
but are only means to an end.

Next we come to the group of scientists.
The relation of the Gita to the scientific thought
of its day is a very fascinating study, but un-
fortunately it is rather technical in character.
So it is not possible for me in a popular
lecture to go into all the details. I must con-
tent myself with a brief indication of the out-
lines. The Gita accepts all that is valuable in
the speculations of the Sankhyas and rejects
their errors. It accepts the concept of Pra-
kritl and the Sankhyan theory of the evo-
lution of the world. It accepts the three
‘Gunas—~Sattva, Rajas and Tamas—the inherent
qualities of Prakriti. It admits like the San-
khyas that the soul is deluded in thinking
that it is the doer, when the forces of Prakriti
are really responsible for every thing that is
done. Tt also admits that the liberated soul
is free from this delusion and transcends the
three Gunas.
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But the Gita alters the whole trend of the
Sankhyva system by its Upanishadic concept
of Brahman in its two aspects of Nirguna and
Saguna. God, according to the Gita] is not
simply a witness of the evolutions of Nature.
He 1is the governor and controller of them:.
Prakriti is His own. Tt is His lower manifes-
tation. And the souls of men are His higher
manifestation. Finally, the liberated soul is
not only free from the thraldom of Prakriti,
but is also 11 conscions union with God. Thus
the Gita makes use of the Sankhya metaphysies
and pssychology in popularizing the Upanisha-
dic revelation. And at the same time it
rejects the atheistic dualism of that system. Tt
is to be mnoted therefore that the relation be-
tween the Gita and the scientific thought of the
time was a correct and healthy relation.

The skilful way in which the scientific terms
of Sankhya are employed in the Gita to ex-
press the universal religious experience of men
is very well illustrated by its use of the words
Sattva, Rajas and Tamas. In the Gita these
words sometimes mean the inherent qualities
of Prakriti as in the Sankhya system. And
sometimes they simply mean first-rate, second-
rate and third-rate. But more often Tamas
‘means the animal being of man, Rajas his
psychic being, and Sattva his moral and spi-

4
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ritual Dbeing. Therefore if we regard these
three terms simply as the technical scientific
jargon of Sankhyva, as some western scholars
are dispused to do, we miss a good deal of the
teaching of the Gita. If, on the other hand,
we regard them as referring to the moral,
mental and physical aspects of man, some of
the verses in which they occur leap into light
and go to the very heart of universal religious
experience.

The next group of men whose relation to
the Gita we have to consider consists of the
polytheists who worship the manyv gods. of the
Hindu Pantheon. Here again the Gita shows
its wise and tolerant attitude. Worship of
every kind is tolerated and even encouraged.
But the higher way of the worship of the
Isvara. whose imperfect forms are all these
popular  gods, is also clearly shown. The
verses that have to be quoted in this connee-
tion are well known:—

““Whatever may be the form which each
devotee seeks to worship with faith—TI make-
hig faith steadfast in that form alone.

““Possessed of faith he worships that
form and his desires are fulfilled, granted in
fact by me alone.”” (VII. 21422.)

But the Gita does not stop there. The
ereatness of the Gita lies in taking up every
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type of religious thought and practice gently
by the hand and showing it the higher way. It
is our own human limitations that are respon-
sible for the various conceptions of God pre-
vailing among us. All forms of Him from the
highest down to the lowest are imperfect. But
behind them all is the same perfect Reality.
Just as the ocean is one and has the same salt
water throughout, though we have given innu-
merable names to the wvarious seas and
gulfs and bays, so is the ultimate Reality
behind all ghe gods and goddesses of our popu-
lar Hireduism. We tolerate the various kinds
of worship obtaining among the masses, but we
stop there. We do not follow the lead of the
Gita and show them the higher way. We make
a false use of the doctrine of Adhikara and
derive specious arguments from it in defence
of our indifference and inaction. What excuse is
there for our not stopping inhuman practices
like animal sacrifices? Certainly we are not
following the lead of the Gita in allowing our
popular religion and popular forms of worship
to drift for themselves and degenerate from
davy to day without the comnsciousness of the
ever present Reality behind them. It is our
sacred duty to strive for higher ideals and
purer forms of worship not only in our own
lives but also in the society to which we belong.
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Lastly, we come to the group of quietists who
derive inspiration from the Upanishads, but
who think fhat one should desist from every
kind of activity if one would be saved.What is
the relation of the Gita to these? Well, it may
be said that the whole Gita is one long protest
against this type of thought. The Gita, of
course, accepts the principle of Sannyasa, as it
accepts the principles of Yajna, Karma and
Chaturvarnya, but gives it a higher and a
healthier turn. According to it, Sannyasa is
not renunciation of all work, but it is the re-
nunciation of all self-centred work.

““He who does the work he ought to do and
does not seek its fruit—he is a Sannyasin and
he is a Yogin, not he who does no work and
maintains no sacred fires.”” (VI. 1.)

A true Sanunyasin takes part in all activities,
but offers them to God in the spirit of a sacri-
ficer. To enforce its teaching and bring it home
to us the Gita cites the example of Isvara Him-
self. It asks us—Does not God work in the
world? TIs not His hand seen behind every acti-
vity of Nature? Does He not make the sun
shine in the day and the moon shed its dew in
the night on every herb? Does He not make
the sap rise in the veins of trees? Does He not
make the fire burn and the creatures breathe?
Does He not enter the minds of men and make
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them know, remember and forget? And in do-
ing all this, is He in any way restless? Has he
any object to gain which He does not possess
already? Is He not eternally quiescent as
Brahman and eternally active as Isvara? Are
not eternal rest and eternal activity mysterious-
ly combined in Him? So should they be in
man. He should aect, and yet act not. His
renunciation should be internal, and his aecti-
vity external. His mind should be at rest, but
his hands should be ever busy. He should
abide in God, but work in the world to promote
His perpose. That is the reply that the Gita
gives to the quietists. That is the secret of
Karma-voga, and that is the message of this
great scripture.

Thus vou see, gentlemen, that the method of
the Gita is the same whether it has to deal with
ritualists or ascetics, with scientists or poly-
theists or quietists. It svmpathises with them,
recognises the elements of wvalue in their
thought and practice, but gently points out the
error of their ways, throws light on their limi-
tations and leads them to a better and higher

way.



THE GITA AND SVADHARMA.

The Gita strikes an extraordinarily modern
note by its clear and unmistakable recognition
of the influence of natural foreces in man’s
organism. Let me quote a few verses in proof
of this statement:—

““Ivery one is driven to act in spite of him-
self by the impulses of Nature.”’ (III. 5.)

““All beings follow Nature, what can rep-
ression do?”’ (IIL 33.) .

““The faith of men is of three kinds. Tt is
in accordance with their natural disposition.’’

(XVIL. 2.)

“Fettered by thy own tendencies, O
Arjuna, which are born of thy nature, that
which through delusion thou seekest not to do,
thou shalt do even against thy will.”” (XVIIL
60.)

And in the following verse man’s relation
to Nature is contrasted with God’s:—

““Controlling Nature which is My own, I
send forth again and again all this multitude
of beings which are helpless under the sway of
Nature.” (IX. 8.)

Tt is thus clear that man is a being that
belongs to two worlds—the natural world and
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the spiritual world. He has a body which
belongs to the former and a soul which
belongs to the latter. Now, the question is,
what should be the relation between the two?
In other words, are we to encourage the
natural man or suppress him altogether or
utilise him for the purposes of the spirit? No
religion worth the name ever countenances the
first view. It is only some secular systems of
philosophy that make pleasure the end of life.
But these hedonistic systems, as they are call-
ed, are not worth our attention. Our spiritual
instines rise in rebellion at once against such
a philosophy. Ninety per cent. of men, no doubt,
act on the hedonistie principle, but when itis
put to them as philosophy, they arve ashamed
to own it. The opposite extreme of hedonism
is asceticism. This takes for granted that the
natural man is the enemy of the spiritual man
and should be suppressed. We must concede
at once that all religions are based on the
ascetic principle that the spirit should conquer
the flesh. But in every religion there are
Puritan sects who lTook with suspicion on every
desire of the natural man and seek to eradi-
cate it. They glory in the torture of the flesh,
they look askance at all forms of art, and are
afraid of beauty. They are intolerant, narrow-
minded and.priggish. Naturally, therefore,
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they become the objects of ridicule and satire,
in spite of all their virtues. What the attitude
of the Gita is to this school of thought we saw
yvesterday. In one passage, no doubt, it seems
to agree with the ascetics. In the last section
of the third chapter, you remember, Arjuna
asks the famous question. ‘‘But what impels
a man to commit sin, O Krishna, in spite of
himself and driven as it were by a force?”’
The reply is:—

““It is desire, it is wrath which springs from
passion. A monster of greed and Sin—know
- - L]
it is our enemy here.”’

And the section ends with the words:—
““Therefore know Him who ig higher than the
understanding, control the lower self by the
higher self and kill the enemy, O Arjuna, who
comes in the guise of desire and who is hard
to overcome.’’ (III. 37-40.)

Here, as T have said, the Gita seems to agree
with the ascetics who are out for the eradi-
cation of all natural desires. But I submit
this is not the real view of the scripture.
Taking the Gita as a whole, we find that it is
only when Kama or desire leads to sin that it
takes up an uncompromising attitude. For in
a famous verse it identifies Kama when it is
not opposed to Dharma with God Himself.
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“I am the desire in all creatures, O Arjuna,
when it is not in conflict with the Law.”” (VIL.
11.)

And you remember that yesterday I quoted
some verses which show that the Gita counte-
nances neither extreme indulgence nor extreme
abstinence, but that it is for the golden mean.
According to it the natural man should neither
be encouraged mnor suppressed, but wisely
directed. Ii says:—

“Love sand hatred are bound to arise to-
wards the objects of each sense. But let no
man come under the swayv of these, for they
are his enemies.”’ (III. 34.)

How are we to direct the natural man in us
wisely? This is a problem which every estab-
lished religion has to tackle. The sublimation
of our natural instinets, inclinations and appe-
tites has to be effected satisfactorily by every
religion which has to deal with large masses
of men. The Gita’s solution of the problem is
contained in the word Svadharma. It savs:—

‘“Better one’s own Dharma, though imper-
fectly carried out, than the Dharma of another
carried out perfectly. Better is death in go-
ing by one’s own Dharma. The Dharma of
another is fraught with fear.”’” (TIIL. 35.)
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It is difficult to translate the word Dharma
into English. There is not a single English
word which can connote all that the sanskrit
word Dharma cannotes. The Greek word
Arete comes much neaver our Dharma than
any English word like virtue or duty or law
or righteousness. We may almost say that just
as Adrete embraces the whole of Greek huma-
nism, so Dharma embraces the whole of Hindu
ethies. The Greeks noticed that everything in
this world was capable of an ideal perfection.
This 1s true not only of things likeea knife or
a clock, but also of living beings like a forse or
a bull, and, above all, of man. The best that
man is capable of as man, and not merely as a
sculptor or an athlete, that was what the Greek
sages were in search of. That was what
they called the Arete of man. It will be seen
at once that Arete is not a static or a narrow
conception, The ideal grows with the grow-
ing man. For who can get limits to the growth
of human perfection? Nor is Arete the same
for every individual. Tt depends upon the
peculiar endowments of each individual and
the ecircumstances in which he is placed.
Therefore Arete has an individual as well as &
universal aspect. Similarly we have Dharma
which is universal and Svadharma which is
individual. It is only through the sublimation
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of the individual that the universal could be
gained. We cannot, of course, jump out of our-
selves. But we can infinitely expand onrselves
through imagination, love, and sympathy. We
have first of all to be true ourselves, to the law
of our own being. We have to achieve the bhest
we  are capable of by perfecting our natural
endowments and by making the most of our
circamstances.  And this ideal perfection of
the individeal is to be made subservient to a
divine purpose. It is exactly here, by the way,
that the Greeks failed. Their Arefe, in spite
of its Wonderful vitality and expansive power,
was purely human. It had no reference to God
or to a divine purpose in the universe. Where-
as in India, Dharma was never purely human.
It was never divorced from Yoga or union
with the Divine. 1In fact it was considered the
way to that wunion. It had never any value
independent of that end. That is why proba-
bly Hindu culture still maintains its ground,
while the Greeks and their civilization have
passed a way.

Now, coming back to the subject of Sva-
dharma, we have to note carefully that the
author of the Gita explicitly connects it not
merely with the caste system but with the indi-
vidual’s own Svabhava or nature. The verse
ahout Svadharma which T have already quoted
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is repeated in the final clhapter of the Gita
with a very sigunificant variation, “He who
does the duty imposed on him by his own
nature incurs no sin.”” (XVIII. 47.)

Thus the Gita connects Svadharma with
Svabhava. That is, our natural gifts have to
be fully developed and utilized for the service
of God. Nature is to be regarded not as the
enemy of the spirit, but as its great ally. It
is not to be suppressed, but wisely directed.
The advantages of such a line of action are
many. Firstly, Svadharma connotes ease and
spontaneity. It is the line of least resistance.
According to the teaching of the Gita, an action
which is not done with perfect ease is not the
best, and an action which is beyond one’s capa-
city and which is undertaken through igno-
rance and without regard to consequences is
the worst. In the eighteenth chapter the serip-
ture divides all actions into three classes and
labels them Sattva, Rajas and Tamas. Under
the first class come those actions which are
organically related to one’s own nature, under
the second those which involve great strain and
under the third those which are undertaken
without regard to one’s capacity. The Gita
view is that we should perform our duties as a
tree performs its duty of producing flower and
fruit—with perfect ease and spontaneity, in
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silence and sublime unconsciousness. Marcus
Aurelius comes very near this view-point when
he says in his meditations :—

““As a horse when he has run, a dog when he
has caught the game, a bee when it has made
its honey, so a man when he has done a good
act, does not call out for others to come and
see, but he goes on to another act, as a vine
goes on to produce again the grapes in season.”’

Again, ‘“What more dost thon want when
thou hast done a man a service? Art thou not
content that thou hast done something confor-
mable % thy nature and dost thou seek to be
paid for it, just as if the eve demanded a re-
compense for seeing or the feet for walking?’’

Thus the gospel of Svadharma demands that
man should play his part in the spiritual world
consciously and voluntarily as birds and beasts
and trees play their part in the natural world
unconsciously and involuntarily. He must
recognise his essential nature and take to the
spirit as fish to water and learn to live in it as
in his own natural element.

Secondly, Svadharma connotes not only ease
and spontaneity, but also efficiency. When our
duties are organically related to our natural
endowments they could be most efficiently dis-
charged, whereas when they are forced on us
‘they go against the grain and are very ineffi-
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ciently discharged. Therefore an ideal society
is one in which all men are assigned duties
which they are most fitted to discharge, in
which every man’s Svadharma is based on his
Svabhava. The system of four -castes con-
ceived by the Indian sages and to which India
tried to conform throughout her chequered
history was one such ideal society. And it is
to that ideal pattern that the Gita refers in
two places—in the fourth and eighteenth
chapterq As the Gita’s attitude to the caste
system is often given a somewhat narrow inter-
pretation, let us carefully examine “these pas-
sages.

If we examine the context in the fourth chap-
ter, we find that the reference to the caste
system is made only incidentally as an illus-
tration of the general principle contained in the
verse :—

““He who knows my divine birth and works
will never be born again when he leaves his
body, but will come to me, O. Arjuna’’. (IV.9.)

What is the mystery of the divine incarnation
and of divine action? Briefly it is this. Though
He is unborn, He takes birth. Though He is
actionless, He acts. God is the Absolute. He
is unborn. Yet He is born from age to age,
when the needs of the world require Him. That
is the mystery of the Avatar. Again, as
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Brahmon He is quiescent, changeless and trans-
cending time. But as Isvara He is active,
He is the creator within the frame-work of
Time. It is to illustrate this last statement
that the caste system is brought in in that oft-
quoted verse:—

““The system of four castes was created by
me, according to the division of aptitudes and
works., Though I am their creator, know thou
that T neither act nor change.”’ (IV. 13.)

The second half of the verse is the primary
thing, tho tfirst half is secondary. The object
of the Vorse. as judged by the context, is not to
expound the principles of the caste-system, but
to expound the mystery or the paradox of divine
action—that He acts and vet He acts not. The
Teacher might have taken anything in the
world to illustrate his thesis, for everything
in the world is God-made. However, even in a
casual reference like this, he shows hig insight
into the principles that should underlie an ideal
society.  The hint he gives us in the phrase
““according to the division of aptitudes and
works’’ is expanded in the eighteenth chapter.
And in what context is it done? There his
thesis is the force of Nature in man.

““There is no creature here on earth, nor
again among the gods in heaven, which is free:
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from these three dispositions of Nature.”’
(XVIIIL. 40.)

It is to illustrate this principle—the force of
Svabhava—that the caste system is again
brought in. The Gita now deliberately con-
nects the external occupations of the four
castes with the internal aptitudes of men and
ends with the famous verse:—

““Man reaches perfection by devotion to his
own duty or profession.”” (XVIII. 45.)

In this connection I cannot do hetter than
quote a paragraph from the Xssays on the
(ita by Aurobindo Ghose:

“The Gita acecepted the Vedie theory of
sacrifice, but gave it a profound turn, an inner,
subjective and universal meaning, a spiritual
sense and direction which alters all its values.
Here too, and in the same way, it accepts the
theory of the four orders of men, but gives to
it a profound turn, an inner, subjective and
universal meaning, a spiritual sense and direc-
tion. What the Gita is concerned with is not
the valdity of the Aryan social order now
abolished or in a state of deliquescence, but
the relation of man’s outward life to his
inward being, the evolution of his action from
his soul and inner law of nature.”’

These words are profoundly true. The
caste system in our religious literature has

©
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always been oniy an ideal. As far as historical
records go, there have never been the four
clear-cut divisions of Indian society postu-
lated in our sacred books. The Indian sages:
meant by the caste system an ideal society in
which every man’s position would be organi-
cally related to his aptitudes. At any rate,
that scems to be the view of the author of the
Gita.

Finally, ©vadharma connotes not only ease,
spontaneity and efficiency, but also grace and
beauty. Kor what is beauty but the blissful
perfecton which all created things attain when
they are true to the law of their own being?
The most beautiful rose is that which most
nearly approaches the ideal pattern of a rose,
the most beautiful horse is that which most
nearly exhibits all the parts and funetions of
an ideal horse. The vine which produces
grapes in their season, therefore, displays not
only spontaneity and efficiency, but also beauty.
Similarly all men and women, when they are
following their own 4rete or Svadharma, have:
an inimitable grace which will arrest the atten-
tion of an artist. On the other hand, when
they are not true to themselves, when they
go against the law of their being, as when
women try to be manly, or when Indians ape
Europeans, or vice versa, they make them-

5
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selves only ridiculous. In a word, all affecta-
tion or pose is ugliness and is contrary to
the principle of Svadharma.

¥ (@entlemen, T have done. I hope I have said
enough to show that the Gita doctrine of Sva-
dharma does not merely mean, in the words of
Aurobindo Ghose, that the sons of washermen
should do nothing but wash clothes for all
time, that the sons of shoe-makers should do
nothing but make shoes for all time, as some
commentators would have us believe. No. The
Bhagavad Gita goes much deeper fhan that.
Tt recognises the force of natural disposition
in man and teaches that every man should
first be true to himself and should make the
best of his natural gifts and utilise them for
the service of God. If he does this, he will
achieve for himself and the society in which he
lives, efficiency, freedom, harmony and beauty.
That, T take it, is the escence of Svadharma.
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One of the charges levelled against
Hinduism by its Western critics is that it is
too other-worldly, that it teaches men to turn
away from this world and its problems, to cul-
tivate a spirit of monkish piety and care only
for thejr own salvation. We all know that this
is a false charge based on an imperfect know-
ledge of our religion. But the question we have
specifically to ask ourselves to-day is—What
does the Gita say on this point? Is its teach-
ing confined to the subject of individual salva-
tion? Has it no thought for society?’’ The
question is very important for all those who
want to use the Gita as a guide in everyday
practical life. And I cannot too often urge
that we should use this scripture not as a text-
book of philosophy or theology, but as a prac-
tical gospel enabling us to live the good life.

It may be remarked at once that the very
form of the Gita and the context in which it
occurs, apart from its contents, are a repudi-
ation of the charge mentioned above. For, we
have only to ask ourselves—What is all this
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dialogue for? What is the object of the divine
interlocutor? Is it not to make Arjuna do his
duty to society as a Kshatriya prince? Is it not
to make the world safe from tyranny and evil
rule? As a matter of fact we know that Arjuna
wanted to flee from the world and save his own
soul in isolation from it. He wanted to retire
from the field of battle and its conflict of duties,
and seek refuge in religious mendicancy. But
he was prevented from taking such a futile
course by his charioteer and friend. And who
is this charioteer and friend? JIs He not
Isvara Himself in human form, the purpose of
whose incarnation, according to the Gita, is to
set right the world when it goes wrong and to
re-establish Dharma or the rule of righteous-
ness?

The very concept of Dharma which is so
characteristic of Hinduism is a standing refu-
tation of the argument that Hindu spirituality
is indifferent to social problems. Dharma is
so called because it maintains the social order.
Every Hindu is enjoined to be faithful to his
own Svadharma so that the harmony of the
society may be preserved. It has been well
remarked that Dharma is the earthly counter-
part of Moksha. If the latter is the kingdom
of God, the former is the kingdom of God on
earth. And, according to the Hindu view of
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life which is embodied in the formula of Puru-
sharthas, Dharma is the framework within
which Artha (wealth) and Kama (de51re) have
to operate. In other words, we are free to
acquire possessions and gratlfy our desires
within the limits set by the moral law. Accord-
ingly we have Artha-Sastra and Kama-Sastra,
as well as Dharma-Sastra. In fact we have a
Sastra for every department of secular know-
ledge. We kave scientific treatises on fine arts,
on medicine, on archery, on horsemanship, on
the catchigg and training of elephants and so
on. Te accuse the culture of a nation which
has produced all these secular Sastras and
which has above all built up the edifice of
Varna-asrama-dharma of being anti- somal or
other-worldly is only ridiculous.

We may go even a step further and say that
the Hindu thinkers had a much wider concep-
tion of society and a more penetrating vision
of the evolving universe than their ecritics. For
society, according to them, includes not only
living men but also those who have gone before
them and those who will come after them, all
beings above them like the gods and all beings
below them like animals and plants. Through
the ceremony of the five great sacrifices which
a householder was enjoined to perform, they
taught that a .man owed a duty not only to his



70 THE GITA AND PROGRESS

neighbours but also to his ancestors, to his
descendants and to all living beings higher and
lower than himself. Thus they had a more
organic’ conception of society than their crities
of the present day. It will be seen that theirs
was a conception which was mnot limited by
space or time. Nor was it confined to man-
kind as the Christian conception is.

Again, they seem to have clearly seen that
there was one nuniversal purpose running
through all creation—namely, the return of
the divided Spirit to its original wholeness.
To them the universe is one vast field where
spirit is ever in conflict with matter,
‘Atman with Anatman on various levels of
being and with varying degrees of success.
Their idea of the spiritual evolution of the
world is well expressed in the Taittiriya-Upa-
nishad in the conversation between Bhrigu and
his father Varuna. From matter to life, from
life to consciousness, from the consciousness of
animals to the self-consciousness of man, and
from the self-consciousness of man to the uni-
versal consciousness of God—the path of
progress is discernible in the very structure of
creation. Only with the appearance of man,
who is a free agent, we have the beginnings of
a conscious purpose, and consequently further
progress is not automatic along a straight line,
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but takes devious ways and has frequent back-
slidings.

According to this vision of the universe, the
Hindu thinkers looked upon all progress in
human history as an aspect or a phase of the
progress seen in the order of creation. That
is, it has to be judged according to the degree
of the conquest of spirit over matter. It
has to be tested by a standard of spiritual
values. Accordingly the question they ask is
—‘How far has this particular age or nation
or civilization progressed in the kingdom of
God?’ Or, as they picturesquely put it, does
the cow of Dharma walk on one leg or two
legs or three legs or four legs? The writers
of our Puranas saw in their day some of the
back-slidings of the spirit and imagined that
worse would follow, and accordingly they
spoke of the four yugas or ages, placing the
golden period of moral perfection in the re-
mote past. One may question their facts.
But their standards are unquestionable. The
Hindu thinkers were mnever carried awayv by
the material prosperity or the scientific gkill or
the power of organisation of the civilizations
of their day. The contrast which Valmiki
and Vvasa have drawn in their epics between
the kinedom .of Ravana and the kingdom of
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Rama, between the rule of Duryodhana and
the rule of Yudhisthira, shows what criteria
they employed in judging of civilizations and
what their judgment on modern Kuropean
civilization would be.

It is interesting to observe that the Hindu
thinkers and nation-builders tried to project
the lines of progress that they discovered in
the cosmic process and found reflected in
human history into their own ideal scheme of
society and their ideal pattern of Jndividual
life. According to them, in every ideal =ociety
or state those who develop the highest values
of the spirit have to occupy the highest place
and those who are blind to those values should
occupy the lowest. The function of each class
should depend upon the degree of its moral
and spiritual development. It is more a ques-
tion of elder and younger than of superior
and inferior. The elder brother in a family
has, no doubt, greater freedom, but he has also
oreater Tespounsihilities and more onerous
duties and is judged by more severe standards,
while the vounger ones lead a sheltered life and
are affectionately taken care of and carefull~
edueated. Apparently the dream of the Tndian
saces who organised the caste system was to
make the whole nation a joint family embody-
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ing the principle of spiritual progress. We all
know how far that dream has come true. Un-
fortunately human materials could *not be
easily shaped according to an ideal pattern,
there were more factors that determined the
moral worth of a man than mere heredity or
training, and, above all, India was not the
world. Hence the complicated relations that
existed in actuality between the various castes
and the innumerable sub-castes could not be
represented by a simple diagram of four hori-
zontal straight lines any more than the compli-
cated relations of the various dialects of Pra-
krit could be represented by a neat genealogical
table. Nor, of course, as a matter of fact did the
moral and spiritual development of men corres-
pond always to their place in the social
hierarchy. Nor, again, could an ideal system of
society, conceived exclusively as part of one
religion and in accordance with the conditions
obtaining in one country and one epoch, main-
tain its ground for all time. The Indian caste
system in its present form is bound to dis-
appear, as the Holy Roman empire has dis-
appeared, and as the theocracies of Israel and
Tslam have disappeared. But my point here
is that the Hindu sages did conceive of a king-
dom of God .on earth, however inadequate or
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unsatisfactory that conception might have been,,
that they did not teach people to run away
from the world to save their own souls, but
that on the contrary they denounced Buddh-
ism as an anti-social heresy when it began to
teach such a doctrine.

Again, in aeccordance with the increasing
purpose which they discovered in Nature and
in history and which they tried to enforce in the
organisation of the society, they prescribed a
graded discipline for the individual.  The four
asramas with their progressive freedem and
emancipation of the spirit correspond to the
four varnas, the four yugas and the four puru-
sharthas. A man has to qualify himself duly
for the final stage of untrammelled contempla-
tive life by a strenuous life of action during
which he has to discharge the debt he owes to
society. And Sannyasa never meant a cessation
of the activities which are calculated to do good
to society. For instance, there could not be a
greater sannyasin than Sankara, and yet there
was not a greater man of action working for
the good of the society during his age. He
travelled all over the country at a time when
travel was not at all easy or safe, tanght inces-
santly, wrote his famous commentaries, track-
ed down heresies and organised. mutts at the
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vital centres of the land for the purpose of
disseminating sound doctrine.

Thus the edifice of ancient Hindu civili-
zation was all carved out of a single rock. The
momentous discovery of the Upanishads that
the human spirit is essentially divine and
should be ultimately free is the inner sanctuary
—the Garbha Griha—round which all the
other apartments of ethies, polities, science
and art were constructed. And all progress
was progress from the outer to the inner. It
was alwa¥s measured in terms of the supre-
macy Of spirit over matter, of knowledge over
ignorance, of freedom over bondage.

I think, gentlemen, I have said enough to
dispose of the false charge against Hinduism
that it teaches only individual salvation and
takes no thought of social progress. Let us
now come to the teaching of the Gita. Pro-
bably we are now in a better position to under-
stand its view of progress, as we have survey-
ed the background of tradition against which
it is set. I have already said that the very
form of the Gita and the context out of which
it arose, apart from its contents, show that it
is the well-being of society that the aunthor
had in his mind more than the well-being of the
jndividual. Now if we glance at the contents
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also from the standpoint of social ethics, we
shall find that the Gita not only emphasises
the importance of social well-being but also
indicates the right lines of progress. The
Karma-yoga that it advocates may be consi-
dered to have three aspects. For disinterest-
ed action may be looked upon, firstly, as a
means to Atma-suddhi or self-purification.
The Gita says:—

““With the body, with the mind, with the
understanding and with the senses alone, men
of selfless actions do their work without,attach-
ment for the purification of their souls.”” (V.
11.)

Secondly, it may be looked upon as the
instrument of Lokasangraha or the mainte-
nance of society.

‘“As ignorant men act from attachment to
their work, O Arjuna, so too should an enlight-
ened man act, but without any attachment, so
that he may maintain the order of the world.””
(IIT. 25.)

Thirdly, it may be looked upon as service to
God :—

‘““Whatsoever thou doest, whatsoever thou
eatest, whatsoever thou offerest, whatsoever
thou givest away and whatsoever of austeri-
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ties thou dost practise—do that as an offering
to me.”” (IX. 27.)

It should be remembered that it is in enfore-
ing the second of these three points of view
that the Gita cites the example of Isvara and
mentions the unceasing activity of His divine
providence in the world and thus makes an ori-
ginal and characteristic contribution to the
whole subject. For the Bhagavan says:—

““There i< nothing in the three worlds, O
Arjuna, for me to achieve, nor is there any-
thing {o dain which I have not already. Yet I
continue to work.

“For, if T did not continue to work un-
wearied, O Arjuna, men all around would
follow my path.

“If 1T should cease to work, these worlds
would perish, and I should cause confusion and
destroy these people.”” (II1. 22-24.)

In fact, it is remarkable how the Gita even
in its highest flights of desecription of the rap-
ture of the saints never fails to mention the
care for all creatures as an inalienable ele-
ment in it. Take, for instance, the famous
passage (VI. 19-28) describing Dhyana-yoga
which begins with the verse:—

““As a lamp in a place sheltered from the
wind doth not flicker—?’. It deseribes the in-
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tense concentration of the Yogin’s mind on the
Absolute and the infinite joy of union which
he experiences. But it is immediately follow-
ed by the verse:—

¢‘Steadfast in Yoga he sees himself in all
beings and all beings in himself—he sees the
same in all.”” (VI. 29.)

And the whole section ends with the verse:—
““He who looks upon all as himself in pleasure
and in pain—he is considered, O Arjuna, as the
perfect Yogin.”’

Or take the three verses (V. 24-26) in the
fifth chapter describing Brahma-Nirvana or
the beatitude of God. The second of these runs
thus:

““Those whose sins are destroyed and whose
doubts are removed, whose minds are dis-
ciplined and who are engaged in doing good to
all beings—such holy men attain to the beati-
tude of God.”’

Again, in chapter XII describing those who
fix their minds, not on the personal Isvara, but
on the impersonal and unqualified Brahman,
the Teacher says:—

««But those who worship the imperishable,
the ineffable, the unmanifested, the omnipre-
sent, the incomprehensible, the unchanging
and the eternal—
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‘““Having subdued all their senses and be-
ing of even mind under all conditions and en-
gaged in the good of all beings—they come to
me indeed.”” (XIIL. 3-4.)

And, lastly, in chapter XVI where men of
evil nature are denounced in scathing terms,
we find that the cause of the divine indignation
partly is that the evil-doer not only destroys
his own soul but also destroys the world-order.
For the Bhagavan says:—

‘“Holding this view, these lost souls of small
understand®ing who commit evil deeds come
forth a% enemies for the destruction of the
world.”” (XVI. 9.)

I need not labour the point any further. The
whole message of the Gita is, as you all know,
that a man should remain in the world
but without any attachment to it and work
there as the servant of God for the welfare of
society as well as for the highest good of
his own soul. Neither Karma-yoga nor
Bhakti-yoga, nor Jnana-yoga, as taught in
this scripture, is ever divested of the social
aspect of spiritual life.

Then coming to the question of social prog-
ress, as distinet from social well- being, we have
to ask ourselves—What is the attitude of the
Gita? Does it look ahead? Or does it simply
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look back? Does it look upon tradition as
something wholly divine and hence unchange-
able? Or does it look wupon it as wholly
human and hence totally dispensable? In a

word, what is the path of progress according
to the Gita?

Swami Vivekananda once said that the path
of progress in India lay between the Scylla
of old orthodoxy and the Charybdis of
modern Furopean civilization. You know
that according to Greek mythology the former
was a monster and the latter a wlhirlpool set
in the narrow strait between Italy and Sicily,
so that the sailors who tried to avoid the
monster ran the risk of being engulfed in the
whirlpool. Swami Vivekananda’s complaint
against what he called old orthodoxy was that
it was not Hinduism but dont’t-touchism, that
is, it worships its own cooking-pot as a god and
erects impassable barriers between class and
class, and sect and sect. He saw with a pro-
phetic eye that the problem of untouchability
was the most urgent problem facing modern
Tndia. And he was roused to fury at the atti-
tude of some of the orthodox to this problem
and their indifference to the dangers surround-
ing a disunited Hindunism. But the Swami also
saw that the reformer who in his zeal for the
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removal of untouchability and the establish-
ment  of social solidarity  tried to get away
from the monster ol old orthodoxy was likely
to fall into the whirlpool of modern European
“wilization, whose guiding  principle accord-
mg to him is insatiable greed. We at the
present day are in a better position to see the
appropriateness of the comparison of Kuro-
pean civilization to a whirlpool. Ior, Europe
ix now in a whirlpool. The great war of 1914,
the 1oeent ITtalo-Abyssinian war, the civil
war i Spgin, the doings of men in high places
in Russia and Germany have opened our eyes.
We have now lost our admiration for Furo-
peatr civilization which  we had in the nine-
taenth century and are beginning to ask our-’
solves:—Why has this dvilization come to this
pass in spite of its Christianity, in spite of its
code of chivalry and in spite of its humanitari-
an zeal and its ideals of social service? Swami
Vivekananda wounld answer that it was hecanse
Western nations have made worldly happiness
a primary thing and religion a secondary thine.
When people come  to think that material
prosperity, colonial expansion and the capture
of markets are more important than the con-
auest of the self and the deepening of the spi-
+it. what else do von expect?
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It is the other way about in India. With us
religion no doubt is still a primary thing. But
is it a live religion? Does it make for pro-
gress? Or is it only a blind ancestor-worship?
It is interesting to note that Swami Viveka-
nanda, when he compared our old orthodoxy
to the monster Seylla and the modern Kuro-
pean civilization to the whirlpool Charybdis,
said that, if the choice lay between these two
-only, he would unhesitatingly prefer the
former. For, the old orthodox man, in spite of
his blindness and crudeness, is a man. He has
faith, he has strength and he stands on'his own
legs. He is true to his national Svadharma.
“To him religion is primary and all else second-
ary, and =o he is a true child of India. Ouly
his religion is more a stagnant pool than a
flowing stream. For he worships the letter
of the law and kills the spirit. But on the
other hand, the Europeanized Indian, accord-
ing to Swami Vivekananda, is not a man. He
is only a confused jumble of ideas. There is
no organised unity about his mind. He glibly
mouths a few catchwords and slavishly
follows his European masters. He does not
think for himself. The Swami points out that
it is not by senseless horrowing, but hyv wise
assimilation, that a nation could grow, especi-
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ally, a nation with an immemorial tradition.

Gentlemen, I have dwelt at some length on the
attitude of this great modern apostle of
Hinduism to the problem of progress, because,
in my opinion, it is substantially the same as
that of the Gita. The Gita too has no patience
with the old orthodox ritualists of its day,
whose religion was little more than a mecha-
nical observance of rites and ceremonies. Its
language, ycu remember, is rather startling:—

“Fools who rejoice in the letter of the
Veda sa¥, ‘There is nothing else but this.’
Their *souls are ridden with desires and they
long for a Paradise. They quote florid texts
that give out rebirth as the reward of rituals
and lav down various cercmonies for the
acquisition of wealth and power. Therefore,
those that are attracted to pleasure and power
are carried away by these words and have not
the resolute will of a steadfast mind.”” (II. 42-
43.)

But the Gita denounces with greater indig-
nation those who set aside the seriptures alto-
gether and become a law unto themselves. To
desecribe their ideology, it makes them think
aloud in the sixteenth chapter in these words,
which we might imagine a Hitler or a Musso-
lini as uttering:—
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‘¢ “This I have gained to-day, and that long-
ing will T fulfill. This wealth is mine herecatter.
‘This foe I have slain and others too 1
will slay. I am the lord of all and I enjoyv
myself. I am prosperous, mighty and happry.
‘Y am rich and of high Dbirth. Who is
there like unto me? I will perform sacrifices,
I will give alms, I will rejoice.” Thus are
they deluded by ignorance.”’ (XVI. 13-15.)
And the whole passage ends with the two
oft-quoted verses:—

““But he who discards the seriptural Taw and
acts as his desires prompt him—he attains
neither perfection, nor happiness nor the high-
est state.

“Therefore, let the scripture be thy autho-
rity in determining what ought to he done and
what ought not to be done. Knowing the serip-
tural law, thou shouldst o thy work in this
world.”” (XVI. 23-24.)

It is well known that the Gita is quoted both
by the conservative and by the revolutionary.
Tts sacred verses are equallv on the lips of
those ‘who are heading towards Seylla and of
those who are heading towards Charvbdis.
Such a thing becomes possible only hecause
the verses are torn by cach party from theiv
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context and are interpreted independently of
the other verses and of the whole trend of the
Gita.  The contradiction between the verses
quoted by those who advocate authority and
by those who advocate freedom is only appa-
rent. The Gita advises us to go to scriptures
for guidance, but warns us against following
the letter instead of the spirit. It includes
the study of the Veda in its list of virtues, but
sayx that thé vision of God cannot be gained
either by the study of the Veda or by penan-
ces or by %ifts, but only by exclusive devotion
to Him. Tn other words, it does justice both to
the anthority of religious tradition and to the
inherent sovereignty of the soul. And this
part of its teaching is obviously in a line with
its oeneral teaching. For the Gita teaches
us  that harsh asceticism is not the way to
freedom from the thraldom of the flesh.
Tt teaches us that hasty renuneciation is not
the wav to freedom from the bonds of the
world. Similarly, it teaches us here that arro-
eant non-conformity is mnot the wayv to free-
dom from the rule of tradition and custom.
Freedom from the institutions of the past has
to be gained in the same way as freedom from
the flesh and freedom from the world—that is.
bv obedience and transcendence and not hy
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rebellion and non-conformity. And the divine
author of the Gita teaches us that this is the
right path of progress towards freedom, both
by precept and exawmple. For how has
he himseltf dealt with the revelation of the
Upanishads in his own gospel? He has not only
absorbed it thoroughly but also extended its
scope in such a way ax practically to recreate
it according to the needs of his age. If we
follow his lead and understand the spirit of
his message as a whole, T think we ean avoid
both the Seylla of old orthodoxy and the
Charybdis of modern civilization.

Gentlemen, 1 have done. But, before we part,
let us once more be clear in our minds as to
what we mean by progress and what we think
is the way to it according to the highest teach-
ing of our scriptures and the noblest exam-
ple of our teachers. With us progress is the
process of the perfection of Dharma. And the
perfection of Dharma implies both the perfec-
tion of the individual and the perfection of
society. In fact, we cannot have the one with-
out the other. They both act and react on
each other. Therefore, we believe that nations
and their civilizations have to be judged ulti-
mately by the same standards as individuals
and their characters. We cannot have one set
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of values for the citizen and another set of
values for the state. We cannot have one
conscience for private lite and sanother
conscicuce for public life. 1i the progress of
the individual is to be measured in spirvitual
terms, such as righteousness, truth, and
beauty, the progress of nations also has to be
measured 1n the same spiritual terms and not,
as 1s usually done, in the lower biological
terms of stiength, vitality and appetite. Let
us cling to this Yaith of ours all the more tena-
ciously a® present when several nations seem
to be' going mad—mad with jealonsy, mad
with hatred and mad with greed. Let us
remind ourselves that, as in Nature all prog-
ress is from the lower to the higher forms of
life, so also in society all true progress is from
the lower to the higher values of life.  And
again, as in Nature so also in society general-
ly, the path of progress lies neither through
the pool of stagnation nor through the whirl-
pool of revolution. And, above all, let us not
forget that in the Bhagavad Gita we have a
great world-seripture which, combining in a
higher svnthesis the passivism of the Tast and
the activism of the West, has shown us the vight
kind of action which will lead individuals and
nations along the eternal path of spiritnal



88 - THE GITA AND PROGRESS

progress. And the goal set before us is peace,
harmony aund the highest happiness, not only
for the.individual but also for humanity at
large.



APPENDIX 1.
GITA: THE UNIVERSAL MOTHER.

By MauaTas GaNDHI

The following is the rendering into English
ot a Hindi speech that Gandhiji delivered at
Benares to students:—

Karly in m; childhood I had felt the need of
a Scripture that would serve me as an unfail-
ing guide €hrough the trials and temptations
of life. ® The Vedas conld not supply that néed,
if only because to learn them would require
fifteen to sixteen vears of hard study at a
place like Kashi, for which I was not ready
then. But the Gita, I had read somewhere,.
gave within the compass of its 700 verses the
quintessence of all the Sastras and the Upa-
nishads. That decided me. 1 learnt Sanskrit
to enable me to read the Gita. To-day the
Gita is not only my Bible or my Koran; it is
more than that—it is myv mother. T lost my
earthly mother, who gave me birth long ago;
but this eternal mother has completely filled
her place by my side ever since. She has never
changed, she has never failed me. When I am
in difficulty or distress, I seek refuge in her
bosom.
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It is sometimes alleged against the Gita that
it is too difficult a work for the man in the
street. The criticism, I venture to submit, is
ill-founded. The Gita enabled the late l.oka-
manya, out of his encyclopadic learning and
study, to produce a monumental commentary.
For him it was a store-house of profound
truths to exercise his intellect upon. But that
need mnot scare away a lay reader. If you
find all the eighteen chapters too difficult to
negotiate, make a careful study ol the first
three chdptel only. They will give vou in a
nutshell what is propounded in gmate" detail
and from different angles in the remaining
fifteen chapters.

Even these three chapters can be further
epitomised in a few verses that can he selected
from these chapters. Add to this the fact
that at three distinet places the Gita goes even
further and exhorts us to leave all ‘isms’ and
take refuge in the Lord alone, and it will be
seen how baseless is the charge that the mes-
sage of the Gita is too subtle or complicated
for lay minds to understand.

The Gita is the wuniversal mother. She
turns away nobody. Her door is wide open to
any one who knocks. A true votary of the
Gita does not know what disappointment is. He
ever dwells in perennial joy and peace that
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passeth understanding. But that peace and
joy come not to the sceptic or to him who is
proud of his intellect or learning. It ig reser-
ved only for the humble in spirit who brings to
her worship a fullness of faith and an undivid-
ed singleness of mind. There never was a
man who worshipped her in that spirit and
went back disappointed.

Our students are prone to be upset by trifles.
A trivial thing like failure in an examination
plunges them into the darkest despair. The
Gita incualeates in them the duty of perseve-
rance i the face of seeming failure. It teaches
us that we have a right to actions only, but not
to the fruit thereof, and that success and
failure are onc and the same thing at
bottom. It calls upon us to dedicate ourselves,
body, mind and soul, to pure duty, and not to
become mental voluptuaries at the mercy of
all chance desires and undisciplined impulses.
As a ‘Satyagrahi,” T can declare that the Gita
is ever presenting me with fresh lessons. If
somehody tells me that this is my delusion,
my reply to him would be that I shall hug this
delusion as my richest treasure.

I would advise the students to begin their
day with an early morning recitation of the
Gita. T am a lover and devotee of Tulasidas.
I adore the great spirit that gave to an aching



92 GITA: THE UNIVERSAL MOTHER

world the all-healing ‘mantra’ of ‘Rama-
nama.’ But 1 am here to-day, not to present
Tulasidas to you, but to ask you to take up the
study of the Gita, not in a carping or critical
spirit, but in a devout and reverent spirit.
Thus approached, she will grant you every
wish. Once you have tasted of its sweet nectar,
your attachment to it will grow from day to
day. The recitation of the Gita verses will
support you in your trials and console you in
your distress, even in the darkness of solitary
confinement. And it, with these verses on
vour lips, vou receive the final summons and
deliver up vour spirit, vou will attain
Brahma-Nirvana—the  Final Liberation.
What that blessed state is—I leave it for vour
learned Acharvas to explain to vou.



II—GITA: THE CELESTIAL FRUIT.
By Lokamouya Bala Gangadhara Tilak.

In the literature of the whole world there is
no book like the Gita. It is a most luminous
and priceless gem. Tt gives peace to afflicted
souls, 1t makes us masters of spiritual wisdom.
In shogt, T all the languages of the world
there is not a single book like the Gita which
an acquaint us so well with the hidden truths
of all the ages.

The Gita takes ug to the supreme Bliss, and
it makes mno distinetion of class, order,
country, sex, c¢reed or connmunity. It  bears
the attitude of toleration towards other books
of religion, and beautitfully harmonises the
vhilorophy of Action, Devotion and Knowledge,
It can easily be said to be an immortal fruit of
the tree of the Kternal Vedic Religion.

Those who are keen about the fundamentals
of Hindu religion and polity must make it
a point to go through this unsurpassed and
wonderful hook, because it clearly expounds
the eardinal prineciples of Hindu religion.
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When our Scriptures had finally thought over
the problems of the perishable and the imperish-
able agpects of the world, and of the Field
(Kshetra) and the Knower of the Field (Kshet-
ragna) through the philosophy of Yoga, San-
khya, Nyaya, Mimamsa, and Vedanta, the Gita
made a clear improvement in enunciating a
philosophy of Karma based on Jnana and
supported by Bhakti. Hence it can be said that
even in Sanskrit literature there is not a single
book which deals with all the principles and
truths of Hindu Dharma in such p short yet
exhaustive and unapproachable manuer,



III—GITA: THE TREASURE HOUSE
OF DHARMA. ‘
By Pandit Madan Mohan Malaviifa.

I believe that in the whole history of man-
kind, the greatest outstanding personality
having the deepest and the most profound
knowledge and possessing superhuman powers
is Sri Krishna. I further believe that in all the
living languases of the world there is no book
so full of truth-knowledge, and vet so handy,
as the Bhagavad-Gita.

Thiss wonderful book of eighteen small
chapters contains the essence of the Vedas and
the Upanishads and is a sure guide of the way
to perfect happiness here as well as hereafter.
It preaches the threefold way of Knowledge,
Devotion and Action, leading to the highest
knowledge, the purest love and the most lumi-
nous action. It teaches self-control, the three-
fold austerity, non-violence, truth, compas-
sioi, obedience to the call of duty for the sake
of duty and putting up a fight against
unrighteousness (Adharma).

Full of knowledge and truth and moral
teaching, it has the power to raise men from
the lowest depths of ignorance and suffering
to the highest glories of divine beings. To my
knowledge, there is no book in the whole range
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of the world’s literature so high above all as
the Bhagavad Gita which is a treasure-house
of Dharma, not only for the Hindus but
for all mankind. Several scholars of dif-
ferent countries have, by a study of this book,
acquired a pure and perfect knowledge of the
Supreme Being and gained a stainless, desire-
less, supreme devotion to His feet. Those men
and women are very fortunate who have got
this little lamp of light full of an inexhausti-
ble quantity of the oil of love, showing the way
out of .the darkness and ignorance of the
world. Tt is incumbent on such people to use
it for all mankind groping in darkness.

I sincerely wish and earnestly pray to God
that I may live to hear the news that, I'row the
richest mansion to the poorest cottage, every
Hindu home is not without a copy of the Gita
and that it is held in reverence by every Hindu
with all the devotion due to a form of the
Divine. I also wish to hear that satisfactory
arrangements, backed by knowledge and devo-
tion, as also by money, have bheen made to
nopularise the teaching of the (fita among all
sects and classes of this country as well as
other countries all over the world.

May this please my Lord Sri Krishna!



THE BHAGAVAD GITA

CHAPTER 1.

Dhritarashtra said:

1. On Kurukshetra, the field of right-
cous war, when my people and the Panda-
vas had assembled together eager for the
imr)endgng’ battle, what did they do,
O Sanjaya?

2. When King Duryodhana saw the
army of the Pandavas arrayed for battle,
he drew near to his teacher and said
these words:—-

3. <““Behold, O Teacher, this mighty
army of the sons of Pandu, arrayed by
thy skilful pupil, the son of Drupada.

4. ““There are here great archers
equal to Bhima and Arjuna in battle—
Yuyudhana, Virata and Drupada, each a
mighty warrior.

5. “The brave Dhrishtaketu,
Chekitana, and the king of Kasi; Purujit
and Kuntibhoja, and Saibya, the best of
men ;

7
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6. ‘‘Yudhamanyu the strong and
Uttamauja the brave; and also the son of
Subhadra and the sons of Draupadi, all
of them great warriors.

7. ‘“Mark also, O best of Brahmans,
the leaders of my army, those who are
most distinguished among wus. I will
name them now, that thou mayst know
them.

8. ““Thyself and Bhishma and Karna
and Kripa, ever victorious in battle;

Asvathama, Vikarna, and also.the son of
Somadatta; ‘

9. ‘“And many other heroes who
have risked their lives for me, armed
with many kinds of weapons and all
well-skilled in war.

10. “‘‘Inadequate 1is this army of
ours which is guarded by Bhishma, while
adequate is that army of theirs which
is guarded by Bhima.

11. ‘“Therefore do ye all support
Bhishma, standing firm in all fronts in
your respective divisions.”’

12. In order to cheer him up the
aged Kuru, his valiant grandsire, roared
like a lion and blew his conch.

13. Then suddenly conches and
kettledrums, tabors and drums and horns
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blared forth; and the sound was
tumultuous.

14. Then stationed in their great
chariot, to which white horses were yoked,
Krishna and Arjuna blew their celestial
conchs.

15. Krishna blew his Panchajanya,
and Arjuna his Devadatta; and Bhima of
terrible deeds blew his huge conch,
Paundra.

16. King Yudhishthira, son of Kunti,
blew his sAnantavijaya, and Nakula and
Sahadeva blew their Sughosha and
Manipushpaka.

17. And the king of Kasi, the chief
of archers; Sikhandin, the great warrior;
the invincible Satyaki; Drishtadyumna
and Virata;

18. Drupada and the sons of
Draupadi, O King, and the strong-armed
son of Subhadra—on all sides blew their
conchs.

19. The tumultuous wuproar rent the
hearts of Dhritarashtra’s sons, for it made
the earth and the heavens resound.

20. Then  Arjuna, whose banner
bore the crest of Hanuman, looked at
the sons of Dhritarashtra drawn up in
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battle; and, as the clash of weapons
began, he took up his bow.

21. And, O King, he said _these
words to Krishna:

Arjuna said:

Draw up my chariot, O XKrishna,
between the two armies.

22. And I will look on these men
standing eager for battle and see with
whom I must contend in this strife of war.

23. 1 wish to observe those who are
assembled here ready to fight and , eager

to please in battle the evil-minded 'son of
Dhritarashtra.

Sanjaya said:

24. Thus addressed by  Arjuna,
Krishna drew up that fine chariot, O
Dhritarashtra, between the two armies.

25. In front of Bhishma, Drona and
all the chiefs he said, ‘‘Behold, O Arjuna,
these Kurus assembled here.’’

26. Then saw Arjuna standing there
fathers and grandfathers, teachers, uncles,
brothers, sons, grandsons and comrades;

27. And also fathers-in-law and
bosom friends in both the armies. When

Arjuna looked on all these kinsmen thus
arrayed—
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28. He was overcome with great
compassion and said these words in
sadness: —

Arjuna said:

When I see these, my kinsmen,
drawn up and eager for fight, O Krishna,

29. My limbs give way, my mouth
is parched, my body trembles, and my hair
stands on end.

30. Gandiva slips from 'my hand and
my sl‘{in *burns all over. I am mnot able
to stand, my mind seems to reel.

3. And I see adverse omens, O
Krishna, nor do I expect any good in slay-
ing my kinsmen in the fight.

32. I desire no victory, O Krishna,
nor dominion, nor pleasures. Of what
use is the kingdom to us, O Krishna, or
enjoyment or even life?

33. Those for whose sake we desire
kingship, delights and pleasures are
arrayed here in battle, risking their lives
and riches.

34. 'Teachers, fathers, sons and also
grandfathers; muncles and grandsons,
fathers-in-law and brothers-in-law and
other kinsmen.
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35. These I would not kill, though
killed myself, O Krishna, even for the
sovereignty of the three worlds, much
less for this earth.

36. What joy can be ours, O Krishna,
when we have slain the sons of Dhrita-
rashtra? Only sin will take hold of us
when we kill these evil-hearted men.

37. Therefore we must not slay our
kinsmen, the sons of Dhritarashtra. For
how can we be happy, if we kill our own
kindred, O Krishna?

38. Even if they, whose minds are
overpowered by greed, see mno evil in the

ruin of kinsmen, and no c¢rime in treachery
to friends,

39. Why should we not learn to turn
away from this crime, O XKrishna—we
who see the sin of ruining a clan?

40. By the ruin of a clan its ancient
laws perish; and when its laws perish,
lawlessness prevails throughout the clan.

41. And when lawlessness prevails,
O Krishna, the high-born women of the
clan go astray; and when women go
astray, there arises confusion of castes.

42. And this confusion leads into
hell the eclan itself as well as those who
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have destroyed it. For the spirits of their
ancestors fall, deprived of their offerings
of water and rice.

43. By the misdeeds of those who
destroy a clan and create confusion of
castes, the immemorial laws of the clan
and the caste are rooted out.

44. And we hear it said, O Krishna,
that the men of the clans whose laws are
rooted out needs must live in hell.

45. Alas?! what a great sin we have
resolved o commit in striving to slay our
kinsnfen through our greed for the plea-
sures of the kingdom!

46. Far better would it be for me if
the sons of Dhritarashtra, weapons in
hand, should slay me in the battle, while
I remain unresisting and unarmed.
Sanjaya said:

47. Having spoken thus on the field
of battle Arjuna sank down on the seat of
his chariot and cast away his bow and
arrow, his heart overwhelmed by grief.

In the Upanishad of the Bhagavad
Gita, the science of the Absolute, the
seripture of Yoga, and the dialogue
between Sri Krishna and Arjuna this is
the first chapter entitled:

THE DEPRESSION OF ARJUNA
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Sdasjaye said:

1. He was thus overcome with pity,
his eyes were filled with tears and became
troubled, and he was much depressed.
Then Krishna said these words:

The Bhagavan said:

2. Whence has this loathsome feel-
ing come upon thee, O Arjuna, in this
crisis? It is ignoble, it is disgraceful, it
debars thee from heaven.

3. Do not yield to this weakness,
O Arjuna, for it does not become thee.
Shake off this base faintness of heart
and arise, O dreaded hero!

Arjuna said:

4. How can I attack Bhishma and
Drona in battle with my arrows, O
avenging Krishna? Worthy of worship
are they to me.

5. It is better indeed to live as a
beggar in this world without slaying these
venerable teachers. For, though they are
mindful only of their gains, they are my
teachers; and if I should slay them, all
my joys even in this life would be stained
with blood.
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6. We do not know which of these
two is better for us, nor do we know
whether we shall conquer them or they
will conquer us. The very men whom
if we slew, we should not care to live,
even they, the sons of Dhritarashtra, are
arrayed against us.

7. My heart 1is stricken with the
weakness of compassion; my mind is
perplexed about my duty; and so I ask
‘thee. Tell 'me for certain which is
better. JJTeach me, for I am thy pupil
and hwve taken refuge in thee.

8 Xven if I should obtain the
rich and wunrivalled sovereignty of the
earth and the lordship of the gods in
heaven, I do not know what would drive
away this grief that dries up my senses.
Suanjaya said:

9. Having thus addressed Krishna,
the mighty Arjuna said he would not
ficht and remained silent.

10. As he thus remained in grief,
O Dhritarashtra, between the two armies,
Krishna seemed to smile and spoke these
words.

The Bhagavan said:

11. Thou weepest for those whom

thou shouldst not weep for, and yet thou
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speakest words that seem to be wise.
Wise men weep neither for the dead nor
fer the living.

12. Never was there a time when
I did not exist, nor thou, nor these kings
of men. Never will there be a time here-
after when any of us shall cease to be.

13. As the soul in this body
passes through childhood, youth and old
age, even so does it pass to another body.
A wise man is not deluded by this.

14. The senses in confact, with
their objects, O Arjuna, give rise to heat
and cold, and pleasure and pain. They
come and go, and do not last for ever.
Endure them, O Arjuna.

15. The man who is not affected
by these, O chief of men, and who
remains the same in pleasure and pain,
steadfast—he is fit for immortality.

16. The unreal mnever is, the Real
never is not; the conclusion about these
two 1s well perceived by seers of Truth.

17. Know that to be imperishable
by which all this is pervaded. None can
cause the destruction of this which is
immutable.

18. Transient are said to be these
bodies of the eternal sonl which is
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imperishable and incomprehensible.
Therefore, fight, O Arjuna.

19. He who thinks it slays, and ‘he
who thinks it is slain—mneither of them
knows it well. It neither slays, nor is it
slain.

20. It is mnever born, it never dies,
nor, having once been, does it again cease
to be. Unborn, eternal, permanent and
primeval, it is not slain when the body is
slain.

21.= He who knows that it is imperi-
shable and eternal, and that it has neither
birth nor change—how can that man slay
anyone, O Arjuna, or cause anyone to
slay?

22. As a person casts off worn-out
garments and puts on others that are new,
so does the incarnate soul cast off worn-
out bodies and enter into others that are
new.

23. Weapons do mnot cleave him;
fire does not burn him; water does not
make him wet; nor does the wind make
him dry.

24. He cannot be cloven, he cannot
be burnt, he cannot be wetted, he cannot
be dried. He is eternal, all-pervasive, un-
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changing and immovable. He is the same
for ever.

"25. He is said to be unmanifest,
inconceivable and unchanging. Therefore,
knowing him as such, thou shouldst not
grieve for him.

26. Even if thou holdest that he
is frequently born and that he frequently
dies—even then, O mighty Arjuna, thou
shouldst not grieve.

27. For whatever is born is sure to
die, and whatever dies is sure to k2 born
again. Therefore, for what is inevitable
thou shouldst not grieve.

28. Mysterious is the origin of beings,
manifest their intermediate stage, O
Arjuna, and mysterious again is their
end. What is there for grief in this?

29. One looks upon him as a 'marvel,
another likewise speaks of him as a mar-
vel, another hears of him as a marvel; and,
even after hearing, one never knows him.

30. The soul that dwells in the bodies
of all, O Arjuna, can never be slain.
Therefore thou shouldst not grieve for
any creature.

31. Further, if thou shouldst regard
thine own duty, thou shouldst not falter;
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for to a Kshatriya there is no higher
good than a righteous war.

32. Happy are the Xshatriyas, O
Arjuna, who come by such a war that
offers itself of its own accord as an open
door to heaven.

33. But if thou wilt mnot wage this
righteous war, thou wilt relinquish thy
duty and thy honour, and wilt incur sin.

34. The world will ever speak of
thy dishongur, and to a man who has been
honoumed, dishonour is worse than death.

35. The great warriors will think
thou hast fled from battle through fear,
and those that held thee in high esteem
will make light of thee.

36. Many a vile word will thy enemies
speak slandering thy strength. Could
anything be more painful than that?

37. If thou fall, thou wilt go to
heaven; if thou win, thou wilt enjoy the
earth. Therefore, arise, O Arjuna, having
made up thy mind to fight.

38. Pleasure and pain, gain and
loss, vietory and defeat—treat them alike
and gird thyself for fight. Thus thou wilt
not incur sin..
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39. This advice that has been given
to thee is of the highest knowledge. Listen
now to this of selfless conduct. If fhou
follow it, O Arjuna, thou wilt break
through the bonds of action.

40. In this no effort is ever lost, and
no harm is ever done. Kven a little of
this law will save a man from great fear.

41. 1In this the resolute mind has a
single aim, O Arjuna; but the thoughts of
the irresolute are manifold and endless.

42 & 43. Fools who rejoice ir the letter
of the Veda say, ‘‘There is nothing else
but this.’” Their souls are ridden with
desire, and they long for a Paradise; they
quote florid texts that give out rebirth as
the reward of rituals and lay down vari-
ous rites for the acquisition of pleasure
and power.

44. Therefore those that are attract-
ed to pleasure and power are carried
away by these words, and have mnot the
resolute will of a steadfast mind.

45. The Vedas treat of Nature’s three-
fold disposition. But do thou transcend
this, O Arjuna; be free from the pairs of
opposites, be steadfast in purity, never
care for possessions, but possess thy
soul. .
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46. As is the use of a pond in a
place flooded with water everywhere, so
is that of all the Vedas to a Brahman w¥o
knows.

47. Work alone art thou entitled to,
and not to its fruit. So never work for
fruit, nor yet desist from work.

48. Work with an even mind, O
Arjuna, having given up all attachment.
Be of even mind in success and in failure.
Fvenness of mind is called Yoga.

49. Fa? inferior indeed is mere action,
O Arjuna, to equanimity of mind. So
take refuge in equanimity. Miserable
are they who work for fruit.

50. A man of even mind puts away
here both good and evil. Therefore strive
for Yoga. Yoga is skill in action.

51. Sages of even mind, who give
up the fruits of their actions, are freed

from the bond of birth, and go to the place
where no ills exist.

52. When thy mind has crossed the
slough of delusion, thou wilt become
- indifferent to what has been learnt and

also to what is yet to be learnt.

93. When thy mind, which is dis-
tracted by the Vedic texts, rests steadfast
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and firm in spirit—then wilt thou gain
true insight.
Arjuna sard:

54. What is the mark of the man of
steadfast wisdom, of steadfast spirit, O
Krishna? How does the man of firm
understanding speak, how does he sit, and
how does he walk?

The Bhagavan said:

55. When a man puts away all the
desires of his mind, O Arjuna, and when
his spirit finds comfort in itself—then is
he called a man of steadfast wisdoan.

56. He who is not perturbed in
mind by adversity and who has no eager-
ness amidst prosperity, he from whom
desire, fear and anger have fallen away
—he is called a sage of firm understand-
ing.

57. He who has no attachments on
any side, and who does mnot rejoice nor
hate when he obtains good or evil—his
wisdom is firmly set.

58. When a man withdraws his
senses from their objects on every side,
as a tortoise does its limbs, then is his
wisdom firmly set.

59. The objects of senses fall away
from the embodied soul when it ceases
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to feed on them, but the taste for them
is left behind. Kven the taste falls away
when the Supreme is seen.

60. Thongh a man mayv ever strive,
O Arjuna, and be ever so wise, his senses
will rebel and carry off his mind by force.

61. So he should control them all
and remain steadfast and devoted to me;
for he whose senses are wunder control—
his wisdom i: firmly set.

62. When a man dwells in his mind
on the_objtets of sense, he feels an attach-
ment for them. Attachment gives rise to
desire, and desire breeds anger.

63. From anger comes delusion,
from delusion the loss of recollection,
from the loss of recollection the ruin of
the understanding, and from the ruin of
the understanding he perishes.

64. But a man of disciplined mind
who moves among the objects of sense
with his senses fully under his control,
and free from love and hate—he attains
to a clear vision.

65. And in that eclear wvision there
1s an end of all sorrow; for the man of
clear vision zoon acquires a serene com-
prehension.

]
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66. When a man has no self-control,
he can have no comprehension, nor can he
have the power of contemplation. And
without contemplation he can have no
peace; and when he has no peace, how can

he be happy?

67. When his mind runs after the
roving senses, it carries off with it the
understanding, as a gale carries away a
ship upon the waters.

68. Therefore, (O mighty Arjuna,
he whose senses are all withdrawn from
their objects—his wisdom is firmly.set.

69. What is night for all beings is the
time of waking for the disciplined soul;
and what is the time of waking for all
beings is night for the sage who sees.

70. The man into whom all desires
enter as the waters enter into the sea,
which, though ever filled, remains within
its bounds—such a man attains to peace,
and not he who hugs his desires.

©1. The man who gives up all desires
and goes about free from any longing,
and bereft of the feeling of ‘I’ and ‘mine’
—he attains to peace.

72. This is a divine state, O Arjuna.
He who has reached it 1s deluded no
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longer, and he who is established in it
even at the hour of death—he attains
to the bliss of God.

In the Upanishad of the Bhagavad
Gita....... this is the second chapter en-
titled :

THE YOGA OF KNOWLEDGE.

CHAPTER III

Arjuna said :

1. If thou holdest that true insight
is superior to works, why dost thou urge
me to do this horrible work, O Krishna?

2. With such conflicting words me-
thinks thou dost confuse my mind.
Therefore tell me for certain that alone
by which I could reach the highest good.
The Bhagavan said:

3. In this world a twofold way of life
was taught of yore by me, O Arjuna,
—that of knowledge for men of contem-
plation, and that of works for men of
action.

4. No man can ever be free from a
life of action by merely avoiding active
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work; and no man can ever reach perfec-
tion through mere renunciation.
<

5. For no man can sit still even for a
moment, but does some work. Kveryone
is driven to act, in spite of himself, by the
impulses of Nature.

6. He who controls his organs of
action, but continues to brood in his mind
over the objects of sense—he deludes him-
self, and is termed a hypoecrite.

7. But he who controls his senses
along with the mind, O Arjuha, and
directs his organs of action to work with-
out attachment—he is indeed superior.

8. Do thou thy allotted work; for to
work is better than to desist from work.
By desisting from work thou canst not
even sustain thy body.

9. This world is fettered by work
unless it is done as a sacrifice. Therefore,

O Arjuna, give up thy attachments and
do thy work as a saecrifice.

10. In the beginning it is along with
sacrifice that the Creator created men and
said, ‘‘By this shall ye multiply, and this
shall be the Cow which will weld unto
vou the milk of your desires.
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11. ““With this shall ye cherish the
gods, and the gods shall cherish you.
Thus cherishing one another ve will
obtam the highest good.

12. “‘For cherished by sacrifice the
gods will bestow on vou the pleasures ye
desire. He is verily a thief who enjoys
the things they give without giving them
anything in return.’’

13. The good men who eat what is
left over gfter a sacrifice are freed from
all sirms. But the wicked who prepare
food for their own sake—verily they eat
Sin.

14. From food are all creatures born;
from rain is food produced; from the
effects of sacrifice comes rain; and these
effects spring from the acts of sacrifice.

15. Know that the acts of sacrifice
are taught in the Veda, and that the Veda
springs from God. Therefore the Veda,
which comprehends all, ever centres
round the sacrifice.

16. Thus was the wheel set in
metion; and he who does not follow it,
but takes delight in the senses and lives
in sin—O Arjuna, he lives in vain.
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17. But the man who rejoices in the
Spirit, who is content and satisfied with
the Spirit alone—he has nothing for
which he should work.

18. He has mnothing to gain by the
things he has done or left undone in this
world; nor has he to depend on any
created being for any object of his.

19. Therefore always without attach-
ment do the work thou hast to do, for a
man who does his work without attach-
ment wins the Supreme.

20. It is by works alone that men
like Janaka became blest; and works thou
shouldst do also with a view to the main-
tenance of the world.

21. Whatever a great man does, the
same is done by others as well. He sets
up a standard, and it is followed by the
world.

22. There is nothing in the three
worlds, O Arjuna, for me to achieve, nor
is there anything to gain which I have not
gained. Yet I continue to work.

23. For if I did not continue to work
unwearied, O Arjuna, men all around
would follow my path.
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24, If I should cease to work, these
worlds would perish: and I should cause
<onfusion and destroy these people.

25. As  1enorant men act from
attachment to their work, O Arjuna, so too
should an enlightened man act, but with-
out any attachment, so that he may main-
tain the order of the world.

26. Let mno enlightened man unsettle
the minds of *he ignorant who are attach-
ed to their work. Himself doing all works
with faithehe =<hould make others do so as
well.

27. Al work is reallv done by the
dispositions of Nature. But man, delud-
ed by the feeling of self, thinks, ‘I am the
«doer.”’

28. But he who knows the truth of
dixpositions and actions and what is dis-
tinet from them, O Arjuna, holds himself
aloof, thinking, ‘It is the organs of sense
that are occupied with the objects of
‘senge.”’

29. Those who are misled by the
dispositions of Nature are attached to the
works which those dispositions prompt.
But let no man who knows the whole un-
settle the minds of the ignorant who know
-only a part. .
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30. Surrender all thy works to me
and fight—with thy mind in unison with
tue Spirit and free from every desire and
trace of self, and all thy passion spent.

31. Those who, full of faith, ever
follow this teaching of mine and do not
carp at it—thev too are released from
their works.

32. But those who carp at my teach-
ing and do not act thereon—know that
such senseless men, blind to all wisdom,
are lost. '

33. Even the man who knows acts
in accordance with his own mnature. All
beings follow their mnature; what can
repression do?

34. Love and hatred are bound to
arise towards the objects of each sense.
But let no man come under the sway of
these, for they are hiz enemies.

35. Better is one’s own law, though
imperfectly carried out, than the law of
another carried out perfectly. Better is
death in going by one’s own law, the law
of another brings fear in its train.

Arjuna said:

36. But what impels a man to com-
mit sin, O Krishna, in spite of himself and
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driven, as it were, by force?
The Bhagvan said :

37. It is desire, it is wrath, which
springs from passion. Know that it is
our enemy here, a monster of greed and
sin.

38. As a flame is enveloped by
smoke, as a mirror by dust, and as an un-
born babe by the womb, so is this enve-
loped by that.

39. Enveloped is true knowledge,
O Argma; by the insatiable fire of desire,
which is the constant foe of the wise.

40. The senses, the mind and the
understanding are said to be its seat.
Through them it veils the knowledge and
deludes the "soul.

41. Therefore, O Arjuna, control
thy senses from the beginning and slay
this foul destroyer of knowledge and
experience.

42. The senses are great, they say,
the mind is greater than the senses, and
the understanding greater than the mind;
but what is greater than the understand-
ing is He.

43. 'Therefore know Him who is
higher than. the understanding, control
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the lower self by the higher Self, and kill
the enemy, O Arjuna, who comes in the
suise of desire, and who is hard to over-
come,

In the Upanishad of the Bhagavad
Gita............ this is the third chapter
entitled :

THE YOGA OF WORKS

CHAPTER IV

The Bhagavan said:

1. I taught this eternal Yoga to
Vivasvat, Vivasvat told it to Manu, and
Manu told it to Ikshvaku.

2. Thus handed down from -one to
another the royal sages knew it. But
through long lapse of time, O Arjuna, the
doctrine was lost to the world.

3. This same ancient doctrine has
to-day been taught to thee by me, for
thou art my devotee and my friend. And
it 1s a supreme secret.

Arjuna said:

4. Later was thy birth, and earlier
the birth of Vivasvat. How, then am I to



CHAPTER 1V 123

understand that thou didst teach him in
the beginning?

The Bhagavan said:

5. Many a Dbirth have I passed
through, O Arjuna, and so hast thou. I
know them all, but thou knowest mnot
thine.

6. Though I am wunborn and my
nature is eternal, and though I am the
Lord of all creatures, I employ Nature
which is me own, and take birth through
my divine power.

7. Whenever there is a decline of
Law, O Arjuna, and an outbreak of law-
lessness I incarnate myself.

8. For the protection of the good,
for the destruction of the wicked and for
the establishment of the Law I am born
from age to age.

9. He who knows aright my divine
birth and works will never be born again
when he leaves his body, but will come 1o
me, O Arjuna.

10. Freed from passion, fear and
anger, absorbed in me, seeking refuge in
me, and purified by the fire of knowledge
many have beeome one with me.
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11. Howsoever men approach me,
even so do I accept them; for on all sides
vhatever path they may choose is mine,
O Arjuna.

12. Those who desire the fruit of
their works worship the gods here; for
quickly in this world of men do such
works bear fruit.

13. The four castes were created by
me according to the division of aptitudes
and works. Though I am their creator,
know thou that I neither act nor change.

14. Works do not defile me; -or do
I long for their fruit. He who knows me
thus i1s not bound by his works.

15. Men of old who sought deliver-
ance knew this and did their work.
Therefore do thy work as the ancients did
in former times.

16. What is work and what is no work
—even the wise are perplexed here.
I will tell thee what work is, so that thou
mayst know and be freed from evil.

17. One has to understand what
work really is, and likewise what is wrong
work and also what is no work. Hard to
understand is the way of work.

18. He who sees no work in work, and
work in no work, he is wise among men,
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he is a Yogin, and he has accomplished all
his work.

19. He whose undertakings are all free
from desire and self-will, and whose works
are burnt up by the fire of knowledge—him
the wise men call a sage.

20. Giving up attachment to the fruit
of works, always satisfied, and depending
on none, he is ever engaged in work—and
vet he does no work at all.

21. Hawing no desires, bringing his
mind &nd self under control, and giving up
all possessions he commits no sin, his work
being of the body alone.

22. Satisfied with whatever he gets,
rising above both pleasure and pain,
having no ill-will, and remaining the same
in success and failure he acts indeed, but
he is not bound.

23. The works of a man whose
attachments are gone, who is free, and
whose mind is well established in know-
ledge, melt away entirely, being done as
for a sacrifice.

24. To him the offering is God, the
oblation is God; and it is God that offers
it in the fire of God. Thus does he realise
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God in his works, and he reaches Him
alone.

25. Some Yogins offer sacrifices to the
gods, while others offer sacrifice in the fire
of God, even in the manner of a sacrifice.

26. Some offer as sacrifice their hear-
ing and other senses in the fires of res-
traint; while others offer sound and other
objects of sense in the fires of their senses.

27. Some again offer the works of
their senses and their life-breaths as sacri-
fice in the fire of self-control kindled by
knowledge.

28. Some likewise offer as sacrifice
their riches or their austerities or their
practices; while others of subdued minds
and severe vows offer their learning and
their knowledge.

29. Some again, who are bent on
regulating their breati, sacrifice the out-
ward breath in the inward, or the inward
breath in the outward, or stop the passage
of both the inward and the outward.

30. While others, restricting their
food, sacrifice their life-breaths in their
life-breaths. All these know what sacrifice
means, and by saecrifice are their sins
destroyed.
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31. Those who eat the sacred food that
remains after a sacrifice go to the eternal
Absolute. This world is not for him who’
makes no sacrifice, O Arjuna, much less the
other.

32. Thus many kinds of sacrifice are
set forth as the means of reaching the
Absolute. And they all spring from active
work. Know them as such, and thou shalt
be free.

33. Knowledge as a sacrifice is superior
to all mpatetial sacrifices, O Arjuna. For
all works with no exception culminate in
knowledge.

34. Learn this by humble reverence,
by enquiry and by service. The wise who
have seen the truth will teach thee this
divine knowledge.

35. When thou hast known it, thou wilt
nor err again as now, O Arjuna; for thou
wilt see all things without exception in thy-
self and also in me.

36. Even if thou art the most sinful
of sinners, thou wilt cross over all trans-
gression by the raft of divine knowledge.

37. As the fire which is kindled re-
duces all fuel to ashes, O Arjuna, so does
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the fire of knowledge reduce all works to
ashes.

‘« 38. There is no purifier on earth
equal to divine knowledge. A man who
becomes perfect in Yoga finds it in himself
in course of time.

39. He who is full of faith and zeal
and who has subdued his senses obtains
divine knowledge; and when he bhas
obtained it, he soon gains supreme peace.

40. But the man who is ignorant and
has no faith and who always doubts goes
to ruin. There is neither this wo.ld nor
the world bevoud mnor happiness for the
man who always doubts.

41. Works do not bind the man,
O Arjuna, whom Yoga prompts to selfless
action and whose doubts are destroyed by
divine knowledge and who ever possesses
his soul.

42. 'Therefore having cut asunder
with the sword of knowledge this doubt in
thy heart which is born of ignorance, be-
take thyself to Yoga and arise, O Arjuna.

In the Upanishad of the Bhagavad
Gita.......... this is the fourth chapter
entitled: -

THE YOGA OF DIVINE KNOWLEDGE.




CHAPTER V

Arjuna said:

1. Thou praisest O Krishna, the
renunciation of works and also their
selfless performance. Tell me for certain
which is the better of the two.

The Bhagava= satd:

2. The renunciation of works and
their sglfle8s performance both lead to
bliss. But of the two the performance of
works is better than their renunciation.

3. He who mneither hates nor desires
should be known as one who has ever the
spirit of renunciation; for he who is
above such contraries, O mighty Arjuna,
is easily freed from bondage.

4. It is the simple and not the wise that
speak of works and their renunciation as
diverse ways. He who is firmly set on
one reaches the end of both.

5. The place which is reached by
men of renunciation is reached by men of
action also. He who sees that the way of
renunciation and the way of works are
-one—he sees indeed.

9
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6. But to achieve renunciation 1is
hard, O mighty Arjuna, for one who is
‘not trained in selfless action; while the
sage who is trained in seclfless action
reaches the Absolute in no long time.

7. He who 1is trained in selfless
action and is pure in soul, who has con-
quered himself and subdued his senses, his
self being the Self of all creatures, he is
undefiled, though he works.

8. ‘I do nothing at all,”” thinks the
man of selfless action knowing the truth;
for in seeing, hearing, touching, smelling,
tasting, walking, breathing and sleeping;

9. In speaking, in emitting and
grasping, in opening and closing his eyes,
he is convinced that it is the senses that
are occupled with the objects of seunse.

10. He who works without attach-
ments, resigning his actions to God, is
untouched by sin, as a lotus leaf by
water. )

11. With the body, with the mind,
with the understanding and with the
senses alone, men of selfless actions do
their work without attachment for the
purification of their souls.

12. A selfless man who has renoun-
ced the fruit of his actions attains to a dis-
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ciplined peace of mind. But the man who
is not selfless is impelled by desire and is
attached to the fruit, and is therefore
bound.

13. The soul which has renounced
all works with a discerning mind dwells at
ease, self-subdued in the city of nine gates,
neither working nor causing work to be
done.

14. The sovereign soul neither works
in the world nor causes anyone to work.
Nor does iteconnect works with their fruits.
It is Nuture that works.

15. Nor does the all-pervading Spirit
take on the sin or the merit of any. Know-
ledge is veiled by ignorance, and mortals
are thereby deluded.

16. But for those in whom this igno-
rance is dispelled by knowledge, the know-
ledge illumines the Supreme like the sun.

17. Thinking of Him, at one with
Him, abiding in Him, and delighting solely
in Him, they reach a state from which
there is no return, their sins being dispelled
by their knowledge.

18. Sages look wupon all alike—
whether it be a learned and lowly Brah-
man or a cow or an elephant or even a
dog or an outcaste.
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19. Those whose minds are thus set
.on equality have even here overcome their
being. God is pure, and is the same in
all, therefore are they established in
God.

20. He who knows God and 18
established in Him, he who is undeluded
and is firm of mind—he neither joys at
what is pleasant, nor is vexed at what is
unpleasant.

21. His soul being unattached to
external objects, he finds tho happiness
that is in himself; he is in unibn with
God, and he enjoys undying bliss.

22. For the pleasures that arise from
attachments are ounly sources of pain.
They have a beginning and an end, O
Arjuna, and no wise man delights in
them.

23. He who is uble to resist the force
of desire and anger even here before he
quits his body—he i1s a Yogin, he is a
blessed man.

24. The Yogin who is happy with-
in, who rejoices within, and who is illu-
mined within becomes divine, and attains
to the beatitude of God.

25. Those whose sins are destroyed
and whose doubts are removed, whose
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minds are disciplined and who rejoice in
the good of all beings—such heoly men
attain to the beatitude of God.

26. Those who are free from desire
and anger, and who have subdued their
minds and realised themselves—around
such austere men lies the beatitude of
God.

27 & 28. Shutting out all external
objects, fixing the gaze of his eyes be-
tween his brpws, and equalising the inward
and th® outward breath moving in his
nostrils, the sage who has controlled his
senses, mind. understanding, and who has
put away desire, fear and anger, and who
is ever bent on liberation—he is indeed
ever liberated.

29. And having known me who am
the Recipient of all sacrifices and auste-
rities, the Lord of all the worlds and the
Friend of all creatures, he attains peace.

In the TUpanishad of the Bhagavad
Gita. ................... this is the fifth
chapter entitled:

THE YOGA OF RENUNCIATION.



CHAPTER VI

The Bhagavan said:

1. He who does the work he ought
to do, and does not seek its fruit—he is a
Sannyasin, and he is a Yogin, not he who
does no work and maintains no sacred
fires.

2. Know that what they ecall renun-
ciation is the same as Yoga, O Arjuna, for
no one who has not renounced his desire
can ever become a Yogin. '

3. Work is said to be the means of
a sage who wants to attain to Yoga; but
when he has attained to Yoga, serenity is
said to be his means.

4. When a ‘man has no attachment
to the objects of sense nor to works, and
when he has wholly renounced his will,
he is said to have attained to Yoga.

-

5. Let a man raise himself by his own
self, let him not debase himself. For he
himself is his friend, and he himself is his
foe.

6. He who has conquered himself is
the friend of himself; but he who has not
conquered himself is hostlle to himself as
a foe.
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7. The spirit of a man who has con-
quered himself and attained to seremity is
steadfast in cold and heat, in pleasure and’
pain, and in honour and dishonour.

8. He is said to be a steadfast Yogin
whase mind derives satisfaction from
knowledge and experience and who,
having conquered his senses, never vacil-
lates, and to whom a clod, a stone and a
picce of gold -are the same.

9. He _who has equal regard for
friends, companions and foes, for those
that are indifferent, for those that are
impartial, for those that are hateful, for
those that are related, and even for those
that are righteous and those that are
sinful—he stands supreme.

10. A Yogin should always ftry to
concentrate bis mind in solitude, having
retived to a secret place and subdued his
mind and body and got rid of his desires
and possessions.

11 & 12, Having in a clean place
firmly fixed his seat, neither too high nor
too low, and having spread over it the
racred grass, and then a deerskin, and then
a cloth, he c<hould practise Yoga for his
own purification, restraining his thoughts
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and senses, and bringing his mind to a
point.

13. Sitting firm he should hold his
body, head and neck erect and still, and
gaze steadily on the point of his nosé
without looking around. .

14. Serene and fearless, steadfast in
the vow of celibacy, and subdued in mind,
he should sit in Yoga, thinking on me and
intent on me alone.

15. Keeping himself ever steadfast
in this manner, the Yogin of svbdued
mind attains to the peace which abides in
me, and which leads on to bliss.

16. Yoga is not for him who eats too
much, nor for him who eats too little. It
is not for him, O Arjuna, who sleeps too
much, nor for him who keeps vigil too
long.

17. But for the man who is tempe-
rate in his food and recreation, who is
restrained in all his actions, and who has
regulated his sleep and vigils, Yoga puts
an end to all sorrows.

18. When the disciplined mind of a
man is established in the Spirit alone, free
from the desire of any object—then is he
said to possess concentration.
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19. ‘As a lamp in a place sheltered
from the wind does not flicker’—that is
“the figure employed of a Yogin who, with’
a subdued mind, practises concentration
of the Spirit.

20. That in which the mind is at
rest controlled by the practice of con-
centration, that in which he heholds the
Spirit through the mind and rejoices in
the Spirit;

21. That in which he knows the
boundless ®joy beyond the reach of the
senses and grasped only by the under
standing, and that in which, when he is
established, he never departs from truth;

22. That on gaining which he feels
there is no greater gain, and that in which
he abides and is not moved even by the
heaviest of afflictions—

23. Let that be known as Yoga. It
is severance indeed of contact with pain,
and it is to be practised with determi-
nation and an untiring mind.

24 & 25. Renouncing entirely all
the desires born of the imagination, and
restraining with his mind all his senses on
every side, a man should gain tranquility
little by little, and with a steadfast pur-
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pose concentrate his mind on the Spirit,
and think of nothing else.

26. Whatsoever makes the wavering
and fickle mind wander away—it should
be withdrawn from that and brought back
to the control of the Spirit.

27. For supreme happiness comes to
the Yogin whose mind is at rest, whose
passions are composed, and who is pure
and has become one with God.

28. Thus making the soul ever
steadfast, the Yogin whose sins have dis-
appeared ecasily experiences the infinite
jov of union with God.

29. Steadfast in Yoga he sees himself
in all beings, and all beings in himself—
he sees the same in all.

30. He who sees me everywhere and
sees evervthing in mec —I am never lost to
him, and he is never lost to me.

31. The Yogin who, having attained
to oneness, worships me abiding in all
beings—he lives in me, howsoever he
leads his life.

32. He who looks upon all as him-
self, in pleasure or ir pain—he is con-
sidered, O Arjuna, a perfect Yogin.
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Arjuna said :

33. This Yoga which thou hast
declared to be evenness of mind,
Krishna,—I do not sce any steadiness for
it because of fickleness.

34. Tor the mind is fickle, O Krishna,
it is violent, powerful and obstinate. To
control it is as difficult, it seems to me, as
to control the wind.

The Bhagavan said:

35. Dogbtless the mind is fickle and
hard eto curb. O mighty Arjuna, but by
constant practice and by detachment it
can be controlled.

36. Yoga is hard to achieve, I agree,
by a man who eannot control himself. But
it can be achieved by a man who has con-
trolled himself and who strives through
proper means.

Arjuna said :

37. A man who has faith, but who is
not steadfast, and whose mind has fallen
away from Yoga, having failed to accom-
plish it—what way does he go, O Krishna?

38. Does he not perish like a riven
clond, O Krishna, fallen from both, and
without any hold, and bewildered in the
way that leads to God?
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39. Thou shouldst dispel this doubt
of mine completely, O Krishna, for no
one is better fitted than thvself to dispel
such a doubt.

The Bhagavan said:

40. Neither in this world nor in the
next will he perish, O Arjuna. For a man
who does good, my son, will never come
to grief.

41. The man who has fallen away
from Yoga goes to the regions of the
righteous. Having lived there‘ foy wun-
numbered years, he is reborn in the house
of the pure and prosperous.

42. Or he is born in a family of
Yogins rich in wisdom. But a birth like
this is hard to gain in this world.

43. There he regains the under-
standing acquired in his former body, O
Arjuna, and strives still further for
perfection.

44. By his former habit he is led on
in spite of himself. KEven a man who
merely desires to know of Yoga transcends
the Vedic rule of works.

45. But, if a Yogin strives with dili-
gence, he is cleansed of all his sins; and
becoming perfect through many births
he reaches the supreme state.
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46. A Yogin is greater than a man
of austerities, he is considered greater
than even a man of knowledge, and greater
also than a man devoted to works. There-
fore do thou become a Yogin, O Arjuna.

47. And of all Yogins he who wor-
ships me with faith, his inmost self dwell-
ing in me—he is considered by me to be
the most attuned.

In the Upanishad of the Bhagavad
Gita....... e this is the sixth chapter
entitled -

THE YOGA OF MEDITATION

CHAPTER VII

The Bhagavan said:

1. Hear thou, O Arjuna, how by
fixing thy mind on me and taking refuge
in me and practising Yoga, thou mayst
without any doubt know me in full.

2. T will set forth to thee in full both
knowledge and experience, which when
thou hast learnt, nothing more remains
for thee to -know.
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3. Among thousands of men scarcely
one strives for perfection; and of those
who strive and succeed scarcely one
knows me in truth.

4. Earth, water, fire, air, ether,
mind, understanding and self-conscious-
ness—such is the eight-fold division of my
nature.

5. This is my lower nature. My
other and higher nature—know that to be
the immanent spirit, O Arjuna. by which
the universe is sustained.

6. And know that all beings have
their birth in these. I am the origin of
all this world and its dissolution as well.

7. 'There 1is mnothing whatever that
ig higher than I am, O Arjuna; all this is
strung on me as rows of gems on a string.

8 I am the taste in the waters, O
Arjuna; I am the lightin the sun and the
moon. I am the syllable OM in all the
Vedas; I am the sound in ether, and
manliness in men.

9. I am the pure fragrance in the
earth, and brightness in the fire. I
am the life in all creatures, and the auste-
rity in asceties.
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10. Know me to be the primeval seed,
O Arjuna, of all things that are. I am the
wisdom of the wise, and I am the glory ot
the glorious.

11. I am the strength of the strong,
free from desire and passion. And I am
the desire in all creatures, O Arjuna,
which is not in conflict with the law.

12. And whatever things there may
be—good, passionate or dull of nature—
know thou they are all from me. 1 am
not, howewer, in them; they are in me.

]

3. Deluded by these three-fold dis-
positions of Nature this world does not
know me, who am above them and eternal.

14, This divine spell of mine
consisting in the dispositions of Nature is
hard to overcome. But those who take
refuge in me shall overcome the spell.

15. The wicked and the foolish do
not worship me, nor those that are vile
wiese minds are carried away by illusion
and who partake of the nature of demons.

16. TFour types of righteous men
worship me, O Arjuna—the man in dis-
tress, the man who wishes to learn, the
man who wants to realise the Truth and
the man who realises.
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17. Of these the man of realisation
who has his devotion centred in One and
who is ever attuned is the best. For
supremely dear am T to the man of reali-
sation, and he is dear to me.

18. Great indeed are all of them.
But the man of realisation—I1 deem him to
be myself. For being perfectly poised in
mind, he resorts to me alone as the highest
way.

19. At the end of many births the
man of realisation seeks refuge in me
recognising that Vasudeva is all. It is
hard indeed to meet with such a high-
‘souled person.

20. But those whose judgments are
swayved by various desires resort to other
gods, being overpowered by their own
natures and observing diverse rituals.

21. Whatever may be the form
which each devotee seeks to worship with
faith—in that form alone do I make his
faith steadfast.

22. Possessed of the falth he wor-
ships that form, and his desires are ful-
filled, granted in fact by me alone.

23. But finite is the result gained by
‘these men of small minds.. Those who
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sacrifice to the gods go to the gods, those
who worship me come to me.

24. Not knowing my supreme nature
immutable and transcendental, foolish men
think that I, the unmanifest, am endowed
with a manifest form.

25. Veiled by my divine power I am
not revealed to all. This deluded world
knows me not as the unborn and etermal.

26. T know the beings that are past,
that are present and that are to come, O
Arjung. But not one of them knows me.

27. Deluded are all beings born, O
Arjuna, bewitched by the pairs that spring
from love and hate.

28. But righteous men in whom sin
has come to an end—they are free from
the delusion of the pairs and worship me,
steadfast in their vows.

29. Those who take refuge in me
and strive for deliverance from old age
and death—they shall know the Absolute,
they shall know all about the soul, and all
about works as well.

30. Those who know me as the One
that underlies all elements, that underlies
all gods and that underlies all sacrifices—

10
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steadfast in mind they will know me even
at the hour of death.
* In the Upanishad of the Bhagavad

Gita................ this is the seventh
chapter entitled:

THE YOGA OF EXPERIENCE.

CHAPTER VIII

Arjuna said:

1. What is the Absolute? What is
the Soul? And what is ‘Work’, O
Krishna? What is it that is said to under-
lie all created things? And what is it that
is said to underlie all the gods?

2. And who wunderlies all sacrifices
here in the body, O Xrishna, and how?
And how, again, art Thou to be known at
the time of death by those who have
disciplined themselves?

The Bhagavan said :
3. The Absolute is the Tmperishable

the Supreme. His indwelling phase
is the Soul, and the creative force that
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brings beings into existence is called
“Work.’

4, That which underlies all created
things is the perishable Nature. And that
which underlies all the gods is the Cosmie
Soul and He who underlies all sacrifices
is myself, here in the body, O best of men.

5. And whoso, at the time of death,
leaves his body thinking on me alone and
passes away—Iie becomes one with me. Of
this there is no doubt.

6. For avhatever object a man thinks
of at fhe last moment when he leaves his
body—the same does he reach, O Arjuna,
being ever absorbed in the thought
thereof.

7. Therefore at all times ‘think on
me and fight. When thy mind and under-
standing are fixed on me, thou shalt
doubtless come to me.

8. He who thinks on God the Sup-
reme with a mind that is engaged in cons-
tant meditation and that never strays to-
wards anything else—he reaches Him, O
Arjuna.

9. He who meditates on the omni-
scient and primal Belng, the Ruler, the
Dispenser of all, who is subtler than the
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subtle, whose form is beyond comprehen-
sion, and who, glorious as the sun, is
beyond all darkness—

10. He who does so at the time of
his passing away, with a steady mind and
devotion and strength of Yoga, and with
his vital breath fixed between his brows—
he reaches God the Supreme.

11. I will now briefly describe to
thee that state which those who know the
Veda call the Imperishable, and upon
which ascetics enter when they are free
from attachments, and desiring” which
they lead a life of abstinence.

12 & 13. Closing all the gateways
of the body and confining the mind within
the heart, and drawing up the life-breath
into the head, whoso, thus engaged in
constant concentration, utters OM, the
single syllable denoting Brahman, and
meditates on me as he departs—he goes
to the highest state when he quits his body.

14. He who constantly ‘meditates on
me, and gives no thought to anything
else—to him, who is a Yogin ever attuned,
I am easy of access, O Arjuna.

15. Having come to me, these high-
souled men are never again subject to
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rebirth, which is sorrowful and imperma-
nent, for they have reached the highest,
perfection.

16. From the realm of Brahma
downwards all worlds are subject to re-
birth, O Arjuna, but on reaching me there
is no return to birth again.

17. Those who know that the day of
Brahma lasts a thousand ages, and that
the night of Brahma lasts a thousand ages
again—they are indeed the men who
know glay and night.

18. At the approach of day all
manifest things come forth from the un-
manifested, and at the approach of night
they merge again in the same which is
called the unmanifested.

19. All this multitude of beings
coming forth again and again needs must
merge at the approach of night, O Arjuna,
and come forth again at the approach of
day.

20. But beyond this unmanifested
there is yet another unmanifested, eternal
Being, who does not perish when all
beings perish.

21. This unmanifested is called the
TImperishable. = It is said to be the ultimate
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goal. Those who reach it never come
back. That is my supreme abode.

22. That Supreme Being in whom
all things abide, and by whom all this is
pervaded can be reached, O Arjuna, by
exclusive devotion.

23. Now I will tell thee, O Arjuna,
the time in which Yogins depart never to
return, and also the time in which they
depart only to return.

24. Fire, light, day-time, the bright
half of the month, the six months of the
northward course of the sun—taking this
path, those who know the Absolute go to
the Absolute.

25. Smoke, night, the dark half of
the month, and the six months of the
southward course of the sun—taking this
path, the Yogin reaches the lunar light
and thence returns.

26. These two ways—the bright and
the dark—are deemed the world’s eternal
ways. By the former one goes never to
return, by the latter one returns again.

27. No Yogin who understands these
two paths is ever deluded. Therefore at
all times, O Arjuna, be thou steadfast in
Yoga. ’

T
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28. The Yogin who knows this
transcends the rewards prescribed for the,
study of the Vedas, for sacrifices, for
penances, and for almsgiving, and reaches
the supreme and primal state.

In the TUpanishad of the Bhagavad
Gita.......... this is the eighth chapter
entitled :

THE YOGA OF THE IMPERISHABLE ABSOLUTE

CHAPTER IX

The Bhagavan said:

1. As thou dost not cavil, T will ex-
pound to thee this profound secret of
knowledge and experience, by under-

standing which thou wilt be released from
evil.

2. It is a sovereign science, a sove-

reign secret, a supreme sanctity. It is
perceived by direct experience; it accords
with the law; it is easy to practise; and it
is eternal.

3. Men who have no faith in this
doctrine do not come to me, O Arjuna,
but return to ‘the path of death and birth.
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4. This universe is everywhere per-
vaded by me, in an unmanifested form.
All beings abide in me, but I do not abide
in them.

5. And yet the beings do not abide
in me, behold, that is my divine mystery.
My spirit, which is the source of all beings,
sustains all things, but it does not abide in
them.

6. As the mighty wind blowing
everywhere ever abides in ethereal space,
know thou that in the same manner all
beings abide in me.

7. At the end of a cycle all beings
pass into Nature which is my own, O

Arjuna, and at the beginning of a cycle I
generate them again.

8. Controlling Nature which is my
own, I send forth again and again all this
multitude of beings, which are helpless
under the sway of Nature.

9. And these works do not bind me,
O Arjuna, for I remain unattached in the
midst of my works like one unconcerned.

10. Under my guidance Nature gives

birth to all things—those that move and
" those that do not move; and by this means,
O Arjuna, the world revolves.
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11. Fools disregard me when I assume
a human form, not knowing my higher,
nature as the supreme Lord of all beings.

12. Being of the deceptive nature of
fiends and demons, they are full of vain
hopes, vain works and vain knowledge,
and are devoid of judgment.

13. But high-souled men, O Arjuna,
who partake of the divine nature, worship
me with a mind undistracted, knowing that
I am the Imperishable and that I am the
source of 21l beings.

14. Ever glorifying me, and stre-
nuous and steadfast in their vows, they
bow before me and worship me with a
constant love and devotion.

15. Others again make an offering
of their knowledge, and worship me as the
‘One, as the Distinct, and as the Manifold
in various forms.

16. I am the sacrifice, I am the
worship, T am the ancestral oblation, and
I am the herb. I am the hymn, I am also
the melted butter; I am the fire, and I am
the offering.

17. I am the father of this wuniverse,
the mother, the supporter and the grand-
sire. I am the Holy One to be known.
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I am the syllable ‘OM’; and I am the Rik,
the Saman and the Yajus as well.

18. I am the goal and the support;
the lord and the witness; the abode, the
refuge and the friend. I am the origin
and the dissolution; the ground, the
treasure-house and the imperishable seed.

19. I give heat, T hold back and
send forth the rain. I am the life ever-
lasting, O Arjuna, as well as death. I am
the being as well as the non-being.

20. Those who know the Vedds and
drink the soma juice and are purified from
sin, worship me with sacrifices and pray
for the way to heaven. They reach the
holy world of Indra and enjoy in heaven
the celestial pleasures of the gods.

21. Having enjoyed the spacious
world of heaven, they return to the world
of mortals when their merit is exhaunsted.
Thus following the ritual enjoined in the
three Vedas and desirous of pleasures,
they are subject to death and rebirth.

22. But those who meditate on me
and worship me and no other, and who
are ever devoted to me—to them I ensure

the power to gain the new and preserve
the old. '
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23. Even those who worship the
other gods and are endowed with faith,
worship me alone, O Arjuna, though in a
wrong way.

24. For I am the enjoyer and the
lord of all sacrifices. But these men do
not know my real nature, and hence they
fall.

25. Those who worship the gods go
to the gods, those who worship the manes
go to the manes, those who worship the
spirits go, to the spirits, and those who
worship me come to me.

26. Whosoever devoutly offers to
me a leaf, a flower, a fruit or water—
of that man who is pure of heart I accept
the pious offering.

27. Whatsoever thou doest, whatso-
ever thou eatest, whatsoever thou offerest,
whatsoever thou givest away and whatso-
ever of austerities thou dost practise—do
that as an offering to me.

28. Thus shalt thou be free from
the bonds of works which bear good or
evil fruits. With thy mind firmly set on
the way of renunciation thou shalt
become free and come to me.

29. T am the same in all beings,
there is none hateful to me nor dear.
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But those who worship me with devotion
they are in me, and I too am in them.

' 30. Bven if the most sinful man
worships me, and worships no other, he
must be regarded as righteous for he has
decided aright.

31. He soon becomes righteous and
obtains lasting peace. Proclaim it boldly,
O Arjuna, that my devotee never perishes.

32. For those who take refuge in me,
O Arjuna, though they are of the womb
of sin—women, Vaisyas and Sudrasg—even
they attain to the highest state.

33. How much more then if they are
holy Brahmanas and pious royal saints?
Having come into this fleeting and un-
bhappy world do thou worship me.

34. Fix thy mind on me, be devoted
to me, worship me and bow down before
me. Having thus disciplined thyself and

regarding me as thy supreme object, thou
shalt come to me.

In the Upanishad of the Bhagavad

Gita............ this is the ninth chapter
entitled:

THE YOGA OF SOVEREIGN SCIENCE AND
SOVEREIGN MYSTERY




CHAPTER X

The Bhagavan said:

1. Once again, O mighty Arjuna,
listen to my supreme word. From a desire
to do thee good I will speak it to thy in-
creasing delight.

2. Neither the hosts of gods nor the
great sages know my origin, for I am the
source of all the gods and all the sages.

3. He who knows that I am wunborn
and withotit a beginning and also that I
am the mighty Lord of the world—he
among mortals is undeluded, and is freed
from all sins.

4 & 5. Intelligence, knowledge,
sanity, patience, truth, self-control, and
calmness; pleasure and pain, being and
non-being, fear and fearlessness; non-
violence, equanimity, contentment, austeri-
ty, alms-giving, fame and obloquy—these
different attributes of beings arise but
from me.

6. The seven great sages of old and
the four Manus partook of my nature, and
were born of my mind, and from them

bave sprung all these creatures in the
world.
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7. He who knows in truth this
grandeur and power of mine shall come to
‘possess unfailing devotion. Of this there
is no doubt.

8 I am the origin of all; from me
proceed all things. The wise know this
and worship me with all their heart.

9. Their minds are fixed on me,
their lives rest in me, and of me they ever
converse enlightening one another. Thus
are they delighted and satisfied.

10. On those that are ever devoted
to me and worship me in love I bestow the
understanding by which they come to me.

11. Out of compassion for them do
I dwell in their hearts and dispel the dark-
ness born of ignorance by the shining
lamp of wisdom.

Arjuna said:

12 & 13. Thou art the supreme God,
the supreme abode and the supreme holi-
ness. All the sages proclaim Thee as the
eternal and divine Person, as the first of
the gods, as the unborn and omnipresent.
So said the divine sage Narada, and also
Axita, Devala and Vyasa, and Thou Thy-
self sayest this to me.
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14. I believe as true all this which
Thou sayest to me, O Krishna, for neither
the gods nor the demons, O Lord, knowe
Thy manifestation.

15. Thou alone knowest Thyself
through Thyself, O Supreme Person,
Creator of all things, Lord of creatures,
God of gods, Ruler of the world.

16. Thou shouldst tell me of all Thy
divine forms—whereby permeating these
worlds, Thou dost abide in them.

17. Hoy may T know Thee, O
Yogin? by ‘constant meditation? In What
various aspects, O Lord, art Thou toc be
contemplated by me?

18. Speak to me again in full, O
Lord, of Thy power and Thy grandeur;
for I am not satiated with hearing Thy
delicious speech.

The Bhagavan said:

19. Behold, I will tell thee of my
divine forms—of only those that are

prominent, O Arjuna; for there is no
limit to my extent.

20. I am the soul, O Arjuna, seated
in the hearts of all creatures. T am the

beginning, the middle and the end of all
beings.
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21. Of the Adityas I am Vishnu, of
lights I am the radiant sun. I am Marichi
of the Maruts, and among the stars T am
the moon.

22, Of the Vedas I am the Saman,
and of the gods I am Indra. Of the senses
I am the mind, and in living beings I am
the intellect.

23. Of the Rudras I am Sankara, of
the Yakshas and Rakshasas I am Kubera.
Of the Vasus I am Agni, and of mountains
I am Meru.

24. Of the household priests, O Arjuna,
know me to be the chief—Brihaspati. Of
generals I am Skanda, and of lakes I am
the ocean.

25. Of the great Rishis I am Bhrigu,
and of words I am the monosyllable ‘OM"’.
Of offerings I am the offering of silent
prayer, and of immovable things I am the
Himalaya.

26. Of all trees I am Asvattha, and
of divine seers I am Narada. Of the
Gandharvas I am Chitraratha, of the per-
fected ones I am Kapila the sage.

27. Of horses Lknow me to be
Uchchaisravas born of ambrosia; of lordly
elephants I am Airavata, and of men I am
the monarch.
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28. Of weapons 1 am the thunderbolt,
of cows I am Kamadhuk. Of progenitors
I am Kandarpa, and of serpents I am
Vasuki.

29. Of the Nagas 1 am Ananta, of
the dwellers in water I am Varuna. Of the
Pitris T am Arvaman, and of controllers
T am Yama.

30. Of the . Daityas I am Prahlada,
and of those that measure T am Time. Of
beast= I ara the Nlon, and of birds I
am Gerudh.

31, Of purifiers T am the wind, and
of warriors I am Rama. Of fishes I am
the shavk, and of rivers T am the Ganges.

22, Of created things I am the
beginning and the end, and also the mid-
dle, O Arjuna. Of sciences T am the
science of the Soul; and of reasoners T am
the reasoning.

33. Of letters T am the letter A, and
of compound words I am the Dvandva. I
am myself the never-ending Time, and I
am the Dispenser facing all sides.

34. T am Death that destroys all, and

I am the origin of things that are yet to be.

And of femalé powers T am fame, fortune,
11
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speech, memory, intelligence, constancy
and patience.

35. Of the Saman hyms I am the
Brihatsaman, and of metres I am the
Gayatri. Of months I am Margasirsha,
and of seasons I am the flowery spring.

36. I am the gambling of the fraudu-
lent, and I am the glory of the glorious. I
am victory; I am effort; I am the good-
ness of the good.

37. Of the Yadavas I am Vasudeva,
and of the Pandavas I am Arjura. Of
sages I am Vyasa, and of seers I am
Usanas the seer.

38. Of those that chastise I am the
rod of chastisement, and of those that
would conquer I am the policy. Of secret
things I am also the silence, and of the
wise I am the wisdom.

39. And that which is the germ of
all living beings—that am I, O Arjuna.
Nor is there anything, whether moving or
unmoving, that can exist without me.

40. There is no end to my divine
manifestations, O Arjuna. This is only a
brief exposition by me of the extent of my
grandeur.
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41. Whatever being there is, endowed
with grandeur, beauty or strength, know
that it has sprung only from a spark of’
my splendour.

42. But what avails thee this detailed
knowledge, O Arjuna? I stand pervading
the whole universe with a single fragment
of myself.

In the Upanishad of the Bhagavad
Gita.......... . .this is the tenth chapter
entitled :

TH® YOGA OF MANIFESTATION

CHAPTER XI

Arjuna said :

1. The supremely profound discourse
concerning the soul which Thou hast
delivered of Thy grace to me—by this has
my delusion been dispelled.

2. For I have learnt from Thee at
length, O Thou of lotus eyes, the origin
and the dissolution of beings, and also
Thy imperishable greatness.

3. What Thou hast declared Thyself
to be, O supreme Lord—it is even so. But
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I desire to see Thy divine form, O
Supreme Person.

4. 1If, Lord, Thou thinkest that I am
able to behold it, then do Thou, O Lord
of Yogins, reveal to me Thy immutable
form.

The Bhagavan said:

5. Behold my forms, O Arjuna, by
hundreds and thousands—manifold and
divine and of varied hues and shapes.

6. Behold the Adityas, the Vasus,
the Rudras, the two Asvins and alkso the
Maruts. Behold, O Arjuna, many marvels
never seen before.

7. Behold here today, O Arjuna, the
whole universe with the moving and the
unmoving, and whatever else thou desirest
to see, all concentrated in my person.

8. But thou ecanst not behold me
with this, thine own eye. I will give thee
a divine eye, behold now my sovereign
power.

Sanjaya said:

9. Having spoken thus, O king,
Krishna, the great Lord of Yoga, revealed
to Arjuna His supreme and divine form:

10. Having many faces and eyes,
presenting many a wondrous spectacle,
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decked with many divine ornaments and
bearing many a heavenly weapon;

11. Wearing celestial garlands and
vestments, anointed with divine perfumes,
full of many a marvel, resplendent, bound-
less, universal.

12. If the light of a thousand suns
were to burst forth all at once in the sky,
it would be like the splendour of that
mighty One.

13.  There, in the person of the God
of gods, Arjuna beheld the whole universe
with its manifold divisions, all gathered
together in one.

14. Then struck with amazement,
his hair standing on end, Arjuna bowed
his head to the Lord, joined his hands in
salutation and addressed Him thus:

Arjuna sard:

15. In Thy body, O God, I see all
the gods and all the varied hosts of beings
as well—Brahma the Lord on his lotus
throne, and all the Rishis and the heaven-
1y Nagas.

16. I behold Thee infinite in form
on all sides, with myriad arms and trunks,
with myriad faces and eyes. I see no end,
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nor middle, nor source to “Thee, O Lord of
the universe, O Universal Form.

17. I behold Thee glowing as a mass
of light everywhere with Thy diadem,
mace and disec, dazzling the sight on every
side, blazing like the burning fire or the
sun, and passing all bounds.

18. Thou art the Imperishable, the
Supreme to be realised ; thou art the Abode
of the universe; Thou art the undying
Guardian of the eternal law; I believe
that Thou art the Primal Beitg.

19. I behold Thee as one with no
beginning, middle nor end; with infinite
arms, and infinite strength; with the sun
and the moon as Thine eyes; with Thy
face shining as a flaming fire, and with
Thy radiance consuming all this universe.

20. For by Thee alone are filled
these interspaces of heaven and earth, and
all the quarters of the sky. O mighty One,
looking at this marvellous and terrible
form of Thine, the three worlds are
trembling.

21. These hosts of gods enter into
Thee, and some in fear extol Thee with
folded hands. And bands of great Rishis
and Siddhas ery ‘‘Hail’’ and chant Thy
praises in hymns of abounding praise.
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22. And the Rudras, Adityas, Vasus
and Sadhyas; the Visvas, Asvins, Maruts
and the Manes; and the hosts of Gandhare
vas, Yakshas, Asuras and Siddhas—all
behold Thee and are amazed.

23. Looking at Thy great form, O
mighty Lord, with myriad mouths and
eyes, with myriad arms, thighs and feet,
with myriad trunks, and terrible with
myriad fangs—the worlds tremble, and
so do T.

24., When I see Thee reaching to
the skies and brillant with varied hues,
when I see Thee with Thy mouth opened
wide and with Thy large eyes glowing
bright, my inmost soul trembles in fear,
and I find no courage nor peace, O

Vishnu.

25. When I ©behold Thy mouths
striking terror by their fangs, like Time’s
consuming fires, I am all in a whirl and
find no peace. Be gracious, O Lord of
the gods, Abode of the universe.

26 & 27. All these sons of Dhrita-
rashtra together with the hosts of kings,
and also Bhishma, Drona and Karna
here, and the leading warriors on our
side as well are rushing into Thy fearful
mouths set with terrible fangs. Some
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are caught between the teeth and their
heads are seen crushed to powder.

28. As many torrents of rivers rush
towards the sea, so do these heroes of the
mortal world rush into Thyv flaming
mouths.

29. As moths 1rush swiftly into a
blazing fire to perish there, so do these
men rush into Thy mouths with tremen-
dous speed to their own destruction.

30. Devouring all the worlds on every
side Thou lappest them up withe Thy
flaming mouths. Thy fiery rays fill the
whole universe with their radiance and
scorch it, O Vishnu.

31. Tell me who Thou art with form
so terrible. I bow to thee, have mercy,
O God supreme. I long to know Thee
well who art the Primal One, for I do not
understand Thy purpose.

The Bhagavan said:

32. I am the mighty world-destroying
Time, which has begun to slay these men
here. Kven without thee all the warriors
standing arrayed in hostile ranks shall
die.

33. Therefore arise and win renown;
subdue thy foes and enjoy & prosperous
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kingdom. By me they have been slain
already. Be thou merely an instrument,
O Arjuna.

34. Do thou fearlessly kill Drona
and Bhishma, Jayadratha and Xarna,
and other great warriors as well who
have been doomed by me. Fight, and
thou shalt conquer thy foes in the
battle.

Sanjaya said :

35. Having heard these words of
Krish®a, Arjuna trembled, folded his
hands and prostrated himself. Over-
whelmed with fear, he then addressed
Krishna again with a faltering voice.
Arjuna said :

36. Rightly, O Krishna, is the world
moved to joy aud love by glorifying Thee.
The Rakshasas flee on all sides through

fear, and hosts of Siddhas all bow down to
Thee.

37. And why should they not bow
down to Thee, O mighty One, who art
greater than all, being the Primal Cause,
even of Brahma? O infinite Being, Lord
of gods, Abode of the world, Thou art the
Imperishable, the Being and the Non-
being, and what lies beyond.
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38. Thou art the first of gods, the
Primal Person; Thou art the supreme
‘Treasure of this world; Thou art the
Knower and That which is to be known,
and the supreme Abode. And by Thee is
this universe pervaded, O Thou of infinite
form.

39. Thou are Vayu, Yama, Agni,
Varuna and Sasanka. Thou art Prajapati,
and also the progenitor of Brahma. Hail,
hail to Thee a thousand times! Hail, hail
to Thee again, and yet again! «

40. Hail to Thee before, and hail to
Thee behind, and hail to Thee on every
side, O All. Infinite in power and im-
measurable in might Thou dost pervade
all, and therefore Thou art All.

41. If, thinking that Thou art my
friend and unaware of this Thy greatness,
I addressed Thee in ignorance or love as
“O Krishna,’”” <O Yadava’> or O
Friend’’—

42. If in my mirth I showed mno
reverence to Thee while playing or rest-
ing, while sitting or eating, while alone, O
eternal Lord, or in the presence of others,
I implore Thee, who art infinite, to pardon
me.



CHAPTER XI 171

43. Thou art the Father of the
world—of all that move and all that do
not move. Thou art the object of its
worship and its greatest Teacher. There
is no one equal to Thee. How then could
there be in the three worlds one greater

than Thee, O Thou ‘of incomparable
power?

44. Therefore I bow down and pro-
strate myself before Thee, adorable Lord,
and seek Thy grace. Bear with me as a
fathey wKh a son, as a friend with a
friend, and as a lover with his beloved.

45. I rejoice that I have seen what
was never seen before, but my mind is
also distracted with fear. Show me that
other form of Thine, and be gracious, O
Lord of gods, Abode of the world.

46. I wish to see Thee as before
with Thy crown and Thy mace, and with
Thy disec in hand. Assume again Thy
four-armed shape, O Thou of a thousand
arms and of endless shapes.

The Bhagavan said:

47. By my grace, through my
divine power, O Arjuna, thou hast been
shown this supreme form, resplendent,
universal, infinite and primal, which none
but thee has seen before.
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48. Neither by the. study of the
Vedas and sacrifices, nor by gifts, nor by
Trituals, nor by severe penances can this
form of mine be seen in the world of men
by any one else but thee, O Arjuna.

49. Be not afraid, be not bewildered
because thou hast beheld this awful form
of mine. Free from fear and glad at heart
behold again that other form of mine.
Sanjaya said:

50. Having thus addressed Arjuna,
Krishna showed him again His own form.
The mighty One assumed a graceful
shape again, and soothed the affrighted
Arjuna.

Arjuna said:

51. Having seen this Thy graceful
human form, O Krishna, I have now be-
come composed in mind, T am restored to
my own nature.

The Bhagavan said:

52. It is very hard indeed to see this
form of mine which thou hast seen. Even
the gods are ever eager to see this form.

53. Neither by 'the Vedas, mnor by
austerity, nor by alms-giving, nor yet by
sacrifice can I be seen in the form in which
thou hast seen me now.
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54. But by. devotion to me =alone
may 1 thus be known, truly seen, and
entered into, O Arjuna.

55. He who does my work and looks
upon me as his goal, he who worships me
without attachment, and who is without
hatred towards any creature—he comes to
me, O Arjuna.

In the Upanishad of the Bhagavad
Gita........ this is the eleventh chapter
entitled :

»HE WISION OF THE COSMIC FORM.

CHAPTER XII

Arjuna said:

1. Those devotees who, ever stead-
fast, thus worship Thee and those again
who worship the Imperishable and the
Unmanifested—which of these are better
versed in Yoga?

The Bhagavaon satd:

2. Those who have fixed their minds

on me, and who, ever steadfast and
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possessed of supreme fajth, worship me
—them do I comsider perfect in Yoga.

3. But those who worship the Im-
perishable, the Ineffable, the Unmani-
fested, the Omnipresent, the Incompre-
hensible, the Immutable, the Unchanging
and the KEternal—

4. Having subdued all their senses,
and being of even mind under all condi-
tions and engaged in the good of all
beings—they come to me indeed.

5. The difficulty of those whose*minds
are set on the Unmanifested is greater, for
the goal of the Unmanifested is hard for
the embodied to reach.

6. But those who consecrate all their
actions to me and regard me as their
dearest one, who meditate on me and
worship me with single-hearted devo-
tion—

—

7. I save them full soon, O Arjuna,
from death and the ocean of mortal life,
their minds being ever set on me.

8. Fix thy mind on me alone, let
thy thoughts rest in me. And in me alone
wilt thou live hereafter. Of this there is
no doubt.
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9. If thou art not able to fix thy
mind on me, O Arjuna, then seek to reach
me by the practice of concentration.

10. If thou art not able even to prac-
tise concentration of mind, then devote
thyself to my service. Tor even by doing
service to me thou canst reach perfection.

11. If thou art not able to do even
this, then give up the fruit of all action,

seeking refuge in devotion to me with thy
mind subdued.

12. ¢ Fo* knowledge is better than
the practice of concentration, and medi-
tation 1s better than knowledge, and
renunciation of the fruit of action is even
better than meditation, for close on renun-
ciation follows peace.

3. He who never hates any being
and is kindly and compassionate, who is
free from the feeling of ‘I’ and ‘Mine’,
and who Ilooks upon pleasure and pain
alike, and has forbearance;

14. He who is ever content and is
steady in contemplation, who is self-
restrained and is of firm conviction, and
who has consecrated his mind and under-
standing to me—dear to me is the man
who is thus devoted.
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15. He by whom the world is not
harassed and who is not harassed by the
" world, he who is free from joy and anger,
fear and anxiety—he is dear to me.

16. He who has no wants, who is
pure and prompt, unconcerned and un-
troubled, and who is selfless in all his
enterprises—dear to me is the man who
is thus devoted to me.

17. He who mneither joys mnor hates,
neither grieves nor wants, and who has
renounced both good and evil—dear to me
is the man who is thus devoted.

18. He who is alike to foe and friend
and through good and ill repute, who 1is
alike in cold and heat, and in pleasure and
pain, and who is free from attachments—

19. He who 1is alike in praise 'and
dispraise, who is silent and satisfied with
whatever he has, who has no home and is
firm of mind—dear to me is the man thus
devoted.

20. And they who have faith and
follow this righteous way of everlasting
life thus set forth, and regard me as
supreme—exceedingly dear to me are they
who are thus devoted.
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In the Upanishad of the Bhagavad
Gita.......... this is the twelfth chapter
entitled:

THE YOGA OF DEVOTION.

CHAPTER X111

The Bhagavwn said:

1. '¢his® body, O Arjuna, is called
the Kshetra (lit. field), and the soul that
is cognizant of it is called the Kshetra-
jna (lit. knower of the field) by those who
have knowledge thereof.

2. And know that I am the Kshetra-
juna in all the Kshetras, O Arjuna; and
only the knowledge of Kshetra and
Kshetrajna do I regard as true know-
ledge.

3. Hear briefly from me what the
Kshetra is, and of what nature; what its
modifications are, and whence it is, and
how it is, and also who the Kshetrajna is
and what his powers are.

4. This has been sung by sages in
many and different ways, in various

12
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hymns, and also in well-reasoned and
conclusive aphorisms about the Absolute.
« 5. & 6. The main elements, self-
consciousness, understanding and the
unmanifested; the ten senses, the mind
and the five objects of sense; desire,
hatred, pleasure and pain; organism,
intelligence and the will to hold together
—briefly described, this is the Kshetra
along with its modifications.

7. Modesty, sincerity, mnon-violence,
forbearance and uprightness; service of
the teacher, purity, steadfastnesk and
self-control;

8. Indifference towards the objects
of sense; self-effacement, and the percep-
tion of the evil of birth, death, old age,
sickness and pain;

9. Detachment and freedom from
identification with children, wife and
home; and constan! evenness of mind in

the midst of agreeable and disagreeable
events;

10. Unswerving  devotion to me
through constant meditation, resort
to solitude, and aversion to society;

11. Steadfastness in the knowledge
of the Spirit, and an insight into the
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object of the knowledge of Truth—this is
declared to be true knowledge, and all
that is contrary to it is no knowledge.

12. T will now describe that which
ought to be known, and by knowing
which immortality is gained. It is GOD
the Supreme who is without beginning,
and who is said to be neither being nor
non-being.

13. His hands and feet are every-
where; His eyes, heads and mouths are
facing in®all directions. His ears are

turned to all sides; and He exists envelop-
ing all.

14. He seems to possess the faculties
of all the senses, and yet He is devoid of
the senses. He is unattached, and yet He
sustains all things. He is free from the
dispositions of Nature, and yet He enjoys
them.

15. He is without and within all
beings. He has no movement, and yet
He moves. He is too subtle to be known.
He is far away, and yet He is near.

16. He is undivided and yet He is, as
it were, divided among beings. He is to
be known as the Sustainer of all creation.
He devours, and He generates.
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17. The Light of all lights, He is
said to be above darkmess. As know-
ledge, the object of knowledge and the aim
of knowledge, He is set firm in the hearts
of all.

18. Thus have been briefly set forth
knowledge and the object of knowledge as
well as the Kshetra. My devotee who
understands this becomes worthy of my
state.

19. Know that Nature and Spirit are
both without beginning; and 'knowv also
that all forms and dispositions spring
from Nature.

20. Natuore is said to be the cause of
the formation of the body and its organs;
and Spirit is said to be the cause of the
experience of pleasure and pain.

21. For Spirit seated in Nature ex-
periences the dispositions of Nature, and
it is the attachment to these dispositions
that is the cause of its birth in good and
evil wombs.

22. The supreme Spirit in the body
is said to be the one who witnesses and
approves, who supports and enjoys, and
who is the sovereign Lord and the high-
est Self. ) ;
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23. Whoever knows the Spirit thus,
as also Nature along with its dispositions,
is never born again, in whatever way he
may live.

24. By meditation some perceive the
Spirit in themselves through the mind,
others by devotion to knowledge, and
others by devotion to works.

25. But some who do not know it in
this way hear of it from others and wor-
ship; and they too pass beyond death by
their elevdtion to what they have heard.

26. Whatever is born—that which
moves as well as that which does not
move—know, O Arjuna, that it is through
the union of the body and the soul.

27. He who sees the Supreme Lord
abiding alike in all beings, and never
perishing when they perish—verily, he
alone sees. »

28. For, as he sees the Lord present
alike everywhere, he does not injure his
true Self by the self, and thus he rzaches
the supreme state.

29. He who sees that all actions are
done only by Nature and that the Self is
not the doer—verily he alone sees.
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30. When he sees that the manifold
nature of beings is centred in the One,
‘and that all evolution is only from
there—he becomes one with the Absolute.

31. Having no beginning and
possessing no qualities, the supreme and
imperishable Spirit, O Arjuna, neither
does any work, nor does it receive any
stain, even while it remains in the body.

32. Just as ether that pervades all
things is too subtle to be stained, even so
the soul that is present everywkere suffers
no stain in the body.

33. As the one sun illumines the
whole world, so does the soul, O Arjuna,
illumine all the bodies.

34. Those who perceive by their
spiritual insight this distinction between
the body and the soul, and the deliverance
from Nature, the cause of all beings—they
reach the Supreme.

In the Upanishad of the Bhagavad
Gita................ this is the thirteenth
chapter entitled:

THE DISTINCTION BETWEEN THE BODY
AND THE SOUL.
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The Bhagavan said:

1. Once again T will expound that
knowledge, the most exalted of all kinds
of knowledge, by gaining which all sages
have passed from this world to the highest
perfection.

2. Having devoted themselves to this
knowledge and having pdrtaken of my
nature, ﬂ]ev are not born again at the
time ®f meatlon nor are they disturbed at
the time of dl%qolutlon

3. Great Nature is my womb; in that
I place the germ; and from therc is the
birth of all beings, O Arjuna.

4. From whatever wombs living
forms may arise, O Arjuna, great Nature
is their womb, and 1 am the generating
Father.

5 ““Goodness”’ ““passion’’ and
“‘dullness’’—these dispositions which arise
from Nature bind down the immortal soul
in the body, O Arjuna.

6. Of these goodness being unsul-
lied is luminous and healthful. It binds,
‘O faultless Arjuna, with the bond of happl-
ness and the bond of knowledge.
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7. Know thou that desire is the soul
of passion which is the source of thirst
and attachment. This binds the soul, O
Arjuna, with the bonds of action.

8. IKnow further that dullness is
born of ignorance and that ‘it deludes all
creatures. It Dbinds, O Arjuna, with
negligence, indolence and sleep.

9. Goodness binds one to happiness;
passion binds one to action, O Arjuna;
and dullness veiling knowledge binds one
to negligence. "

10. Goodness prevails when it has
overpowered passion and dullness, O
Arjuna. Passion prevails when it has
overpowered dullness and goodness; and
dullness prevails when it has overpowered
goodness and passion.

11. When the light of knowledge
streams forth from all the gateways of the
body, then may it be known that goodness
has prevailed.

12. Avarice, activity, enterprise, un-
rest and desire—these arise, O Arjuna,
when passion prevails.

13. Obscurity, stagnation, negli-
gence and delusion—these arise, O Arjuna,
when dullness prevails.
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14. If the embodied soul meets with
death when goodness prevails, it goes to
the pure worlds of those who know the
Highest.

15. If it meets with death when
passion prevails, it is born among those
who are attached to works; and if it dies
when dullness prevails, it is born in the
womb of creatures devoid of reason.

16. The fruit of a good action is said -

to be good and clean; while the fruit of
passiom is %ain; and the fruit of dullness
is ignorance.

. 17. From goodness springs know-
ledge, and from passion greed. From
dullness spring mnegligence, delusion and
ignorance.

18. Those who are established in
goodness rise upwards, those who are
moved by passion remain in the middle,
and those who are steeped in dullness,
being swayed by the tendencies of the
lower disposition, go downwards.

19. When a man of insight sees no
agent other than these dispositions of
Nature, and knows also Him who is be-
yond these dispositions, he attains o my
being.

.
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20. When the embodied soul has
risen above these three dispositions of
»which its body is made up, it gains deli-
verance from birth, death, old age and
pain, and becomes immortal.

Arjuna said:

21. What are the marks of the man,
O Lord, who has risen above the three dis-
positions? What is his manner of life?
And how does he rise above the disposi-
tions?

The Bhagavan said :

22. He who has mo aversion to light
or activity or even delusion, O Arjuna,
when they are present, nor longs for them
when they are absent— :

23. He who sits like one uncon-
cerned, unmoved by the dispositions, who
remains firm and never wavers, knowing
it is the dispositions that act—

24. He who dwells in the spirit and
is the same in pleasure and pain, who
locks upon a clod, a stone and a piece of
gold as of equal worth, who remains the
same amidst pleasant and unpleasant
things, and who, being firm, regards alike
both praise and blame—
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25. He who .is the same in honour
and dishonour, and the same to friend and
foe, and who has renounced all enterprise-
—such a man is said to have risen above
the dispositions of Nature,

26. And also he who worships me
with the Yoga of exclusive devotion—he
rises above the dispositions of Nature, and
is fit for becoming one with the Absolute.

27. For I am the abode of the Abso-
lute, the Tmmortal and the Immutable, of
Eterngl Law and of absoute bliss.

In the Upanishad of the Bhagavad
Gita............ this is the fourteenth
chapter entitled:

THE DIFFERENTIATION OF THE THREE
DISPOSITIONS

CHAPTER XV

The Bhagavan said:

1. The world-tree with its roots above
and its branches below is said to be
imperishable. Its leaves are the Vedas,
and he who knows it knows the Vedas.



188 THE BHAGAVAD GITA

2. Its Dbranches extend above and
below, and are nourished by the disposi-
tions of Nature. Its twigs are the objects
of sense; and its clustering roots spread
downwards giving rise to actions in the
world of men.

3&4. Its form as such is not com-
prehended here, nor its end, nor its origin,
nor its existence. Having cut down this
firm-rooted tree with the strong sword of
detachment, and saying, ‘‘I seek refuge in
that Primal Person from whorm hag come
forth this eternal process’’ one should
seek that place from which they who have
reached it never return.

5. Those who are free from pride
and delusion, and who have conquered the
evil of attachment, and who, having
abandoned desire, are devoted to the
Supreme Spirit and are freed from the
pairs of opposites known as pleasure and
pain go undeluded to that immutable
place.

6. The sun does not illumine it, nor
the moon, nor fire. It is my supreme
abode, and they who reach it never return.

7. An eternal portion of myself,
baving become a living soul in the world
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of life, draws to. itself the mind and the
five senses that rest in Nature.

8. When the Lord acquires a body,
and when He leaves it, He takes ‘these
with Him and goes on His way, as the
wind carries away odours from their place.

9. He enjoys the objects of the
senses directing the ear, the eye, the
touch, the taste and the smell and also the
mind.

10. Whepn He departs or stays, when
He enjbys or is in contact with the dispo-
sitions of Nature, the deluded do not per-
ceive Him, but they who have the eye of
wisdom perceive Him.

11. Devout sages ever 'striving find
Him within themselves; but thoughtless
men whose souls are undisciplined do not
find Him, though they strive.

12. The splendour which is in the
sun and which illumines the whole
universe, that which is in the moon and
which is likewise in the fire—know that it
is mine.

13. And entering the earth I sustain
all things by my vital force, and becoming
the sapful moon I nourish all herbs.
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14. Becoming the fire of life I enter
into the bodies of all creatures, and ming-
ling with the upward and downward
breath, I digest the four kinds of food.

15. And I am seated in the hearts of
all; from me are memory and knowledge,
and their loss as well. I am indeed He
who is to be known by all the Vedas, I
am He who made the Vedanta, and I am
He who knows the Vedas.

16. There are two beings in this
world—the Perishable and the Imperish-
able. The Perishable is all creatures, and
the Imperishable is said to be the un-
changing.

17. But there is another Being, the
highest, called the Supreme Spirit, who as
the eternal Lord pervades and sustains
the three worlds.

18. As I surpass the Perishable and
as I am higher than even the Imperish-
able, I am celebrated in the world and in
the Veda as the Supreme Being.

19. He who undeluded knows me
thus as the Supreme Being—he knows all,
O Arjuna, and he worships me with all his
heart.
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20. Thus has this most secret doc-
trine been taught by me, O faultless
Arjuna. By knowing this a man will.
become wise and will have fulfilled his
duty.

In the Upanishad of the Bhagavad

Gita. ............... this is the fifteenth
chapter entitled:

THE SUPREME SPIRIT

CHAPTER XVI

The Bhagavan said:

1. Fearlessness, purity of heart,
steadfastness in knowledge and devotion;
almsgiving, self-control and sacrifice,
study of the scriptures, austerity and
uprightness;

2. Non-violence, truth, freedom from
anger; renunciation, franquillity, aversion
to slander; compassion to living bLeings,
freedom | from covetousness; gentleness,
modesty and steadiness;

3. Courage, patience, fortitude,
purity and freedom from malice and over-
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weeing conceit—these belong to him
who is born to the heritage of the gods,
QO Arjuna.

4. Hypocrisy, arrogance, and self-
conceit; wrath, rudeness and ignorance—
these belong, O Arjuna, to him who is
born to the heritage of the demons.

5. The heritage of the gods is said
to make for deliverance, and that of the
demons for bondage. Grieve mnot, O
Arjuna, thou art born to the heritage of
the gods.

6. There are two types of beings
created in this world—the divine and the
diabolic. The divine have been described
at length. Hear now from me, O Arjuna,
of the diabolic.

7. Men of diabolical nature know
neither right action nor right abstention.
Nor is purity found in them, nor good
conduct, nor truth.

8. They say, ‘‘The world is false,
without a moral basis, and without a
‘God. What is there that does not spring
from mutual union? Lust is the cause of
all.””

9. Holding this view, these lost souls
of small wunderstanding who commit
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cruel deeds come forth as enemies for
the destruction of the world.

10. Giving themselves up to insati-
able desires, full of hypocrisy, pride and
arrogance, they hold false views through
‘delusion and act with impure resolves.

11. Obsessed by innumerable cares
which would end only with their death,
and looking upon the gratification of
desires as their highest aim, and convin-
ced that this is all;

12. 4 Bomnd by a hundred ties of desire,
given up wholly to lust and anger, they
strive to gain heaps of wealth by unjust

means for the gratification of their
passions.

13. ‘“This I have gained today: and
that longing will T fulfil. This wealth is
mine, and that also shall be mine here-
after.

14. ‘‘This foe T have slain, and othkers
too I will slay. T am the lord of all, and

I enjoy myself. I am  prosperous,
mighty and happy.

15. “I am rich and of high birth.
Who is there like unto me? T will perform
sacrifices, I will give alms, T will rejoice.”’
Thus are they deluded by ignorance.

13
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16. Bewildered by numerous thoughts,
enveloped in the meshes of delusion and
addicted to the gratification of their
desires, theyv fall into loathsome hell.

17. Self-conceited, stubborn, filled
with the haughtiness and intoxication of
wealth, they ostentatiously perform sacri-
fices which are so only in name with utter
disregard of rules. .

18. Possessed of self-conceit, power
and pride, and also of lust and wrath,
these traducers hate me in the bodies of
others and in their own.

19. These cruel haters, the vilest of
men, these sinners I always hurl down
into the wombs of the demons in the cycle
of births and deaths.

20. Having fallen into the wombs of
the demons and being deluded from birth
to birth, they never attain to me, O
Arjuna, but go further down to the
lowest state.

21. Three are the gateways of this
hell leading to the ruin of the soul—lust,
wrath and greed. Therefore let man
renounce these three.

22. The man who has escaped these
three gates of darkness, O Arjuna, works
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out his own good and reaches the highest
state. '

23. But he who discards the serip-’
tural law and acts as his desires prompt
him—he attains neither perfection, nor
happiness, nor the highest state.

24. Therefore let the scripture be
thy authority in determining what ought
to be done and what ought not to be done.
Knowing the scriptural law thou shouldst
do thy work in this world.

In ghe oUpanishad of the Bhagavad
Gita. ............. this is the sixteenth
chapter entitled:

THE DISTINCTION BETWEEN THE HERITAGE
OF THE GODS AND OF THE DEMONS.

CHAPTER XVII

Arjuna said:

1. Those who leave aside ’'the ordi-
nances of scriptures, but offer sacrifice
with faith—what is their state, O Krishna?
Is it one of ‘goodness or of ‘passion’ or
‘dullness’?
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The Bhagavon said:

. 2. The faith of men is of three
kinds. It is in accordance with their dis-
position—*‘good’ or ‘passionate’ or ‘dull’.
Hear now about it.

3. The faith of every man, O Arjuna,
is in accordance with his natural disposi-
tion. Man is of the nature of his faith;
what his faith is, that verily he is.

4. Men in whom ‘goodness’ prevails
worship the gods; men in whom ‘passion’
prevails worship the demigods ard de-
mons; and the others in whom ‘dullness’
prevails worship the spirits and ghosts.

5. Vain and conceited men, impelled
by the force of their desires and pas-
sions, subject themselves to terrible
mortifications not ordained by secriptures.

6. And, being foolish, they torture
their bodily organs and me also who
dwell within the body. Know that such
men are fiendish in their resolves.

7. Even the food which is dear to
each of them is of three kinds. So are
the sacrifices, austerities and gifts. Hear
now of their distinction.

8. Foods that promote length of life,
vitality, strength, health, happiness and
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cheerfulness, and those that are sweet,
soft, nourishing and agreeable are the
favourites of the ‘good.’

9. Foods that are bitter, sour, salted,
over-hot, pungent, dry and burning, and
those that produce pain, grief and disease
are liked by the ‘passionate.’

10. And that which is not freshly
cooked, which is tasteless, putrid and
stale, which is of the leavings and is un-
clean, is the food dear to the ‘dull.’

11.e Timt sacrifice which is offered
according to the scriptural law by those
who expect no reward and who firmly
believe it is their duty to sacrifice—that is
of a ‘good’ disposition.

12. But that sacrifice which is offered
in expectation of reward and for the
sake of ostentation—know, O Arjuna,
that it is of a ‘passionate’ disposition.

13. And the sacrifice which is con-
trary to the law and in which no food is
distributed, no hymns are chanted and no
fees are paid and which is devoid of faith
is said to be of a ‘dull’ disposition.

14. The worship of the gods, of the
twice-born, of teachers and of the wise;
purity, uprightness, abstinence and non-
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violence-—these are said to be the penance
of the body.

15. The utterance of words which
do not give offence and which are truth-
ful, pleasant and beneficial, and the regu-
lar recitation of the Veda—these are said
to be the penance of speech.

16. Serenity of mind, beneficence,
silence, self-control and purity of heart—
these are said to be the penance of the
mind.

17. This threefold penancé practised
with perfect faith by men of balanced
minds without desire for gain is said to be
of a ‘good’ disposition.

18. The penance which is done in
order to gain respect, honour and reve-
rence and for ostentation is said to be of a
‘passionate’ disposition. It is unsteady
and uncertain.

19. The penance which is done with
a foolish obstinacy by means of self-
torture or for causing injury to others is
declared to be of a ‘dull’ disposition.

20. That gift which is made to one
that can make no return, and with tht
feeling that it is one’s duty to give, and
which is given in proper place and time

4
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and to a worthy person—it is accounted
‘good.’ )

21. But that which is given for the
sake of recompense or with the expecta-
tion of future gain or in a grudging mood
1s accounted ‘passionate’.

32, And the gift which is made un-
ceremonionsly and -contemptuously, at an
improper place and time, and to unworthy
persons is declared to be ‘dull.’

23. ““Om -~ Tat Sat’’—this 1is the
three.-folq, symbol of the Absolute. By
means of this were ordained of old the
Brahmanas, the Vedas and the Saecri-
fices.

24. Therefore with the utterance of
the word ‘“‘Om’’ are the acts of sacrifice,
eifts and penance, enjoined by the serip-
tural rule, always hegun by the expoun-
ders of the Veda.

25. And with the utterance of the
word ‘‘Tat’’ various acts of sacrifice, pe-
nance and gifts are performed regardless
of recompense by those who seek salva-
tion.

26. The word ‘‘Sat’’ is used in the
sense of reality and of goodness; and
likewise, O Arjuna, the term ‘‘Sat’’ is
used for any action worthy of praise.
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27. Steadfastness in, sacrifice, pe-
nance and gifts is also called ‘“Sat’’; and
0 also any action connected with them is
termed ‘‘Sat’’. '

28. Whatever offering or gift is
made, whatever austerity 'is practised,
whatever rite is performed—if it is done
without faith, it is called ‘“Asat’’, O
Arjuna. It is of no account here or here-
after.

In the TUpanishad of the Bhagavad
Gita.............. this is the sevenfeenth
chapter entitled:

THE THREE-FOLD DIVISION OF FAITH

CHAPTER XVIII

Arjuna said:

1. I desire to know the true nature
of renunciation, and again of resignation,
O mighty-armed Krishna, slayer of Kesin.
The Bhagavan said :

2. The relinquishing of all works
that are prompted by desire is understood
by the sages to be renunciation; while the
surrendering of the fruits of all works is
called resignation by the wise.
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3. Some sages declare that all works
should be abandoned as evil. Others say
that works of sacrifice, gifts and penance.
should not be given up.

4. Hear now from me, O Arjuna. the
truth about resignation, for resismation
is declared to be of three kinds, O best of

men.

5. Works of sacrifice, gifts and
penance should not be given up, but
should be performed. For sacrifice, gifts
and pgnange purify the wise.

6. Even these works should, how-
ever, be done with surrender of attach-
ment and of fruits. This, O Arjuna, is
my decided and final view.

7. But renunciation of any duty that
ought to be done is not right. The aban-
donment of it through ignorance is declar-
ed to be of the nature of ‘dullness’.

8. He who renounces a duty from
fear of physical suffering, because it is
painful, does so only through his ‘passion-
ate’ disposition, and can never gain the
object of renunciation.

9. But he who performs a prescribed
duty as something that ought to be done,
but renounces all attachment and also the
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fruit—his renunciation, O Arjuna, is re-
garded as one of ‘goodness’.

10. The wise man of renunciation,
who is imbued with goodness and whose
doubts are dispelled, never hates a duty
that is unpleasant, nor ifeels any attach-
ment to a duty that is pleasant,

11. Tt is indeed impossible for any
embodied being to abstain from work
absolutely. But he who gives up the fruit
of work is regarded as ome who has
renounced.

12. Pleasant, unpleasant and mixed
—three-fold is the fruit of work, after
their passing away, to those who have not
renounced. But none whatever to those
who have renounced.

13. Learn from me, O mighty Arjuna,
these five causes of the performance of
every act, as mentioned in the philosophy
of knowledge.

14. The seat of action, and likewise
the agent; the various instruments and
the diverse kinds of functions—the
presiding deity being the fifth.

15. Whatever action a man performs
by his body, speech or mind, whether it is
right or wrong—these five are its causes.
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16. That being so, the man of perverse
mind who on account of his imperfect
understanding looks upon the self as the’
sole agent—he does not see at all.

17. He who is free from the mnotion
of ‘I’, and whose understanding is un-
sullied—though he slays these men, he
slays not, nor is he bound.

18. Knowledge, the object of know-
ledge and t*he knowing subject—these
three form the three-fold incitement to
action®;, an¥l the instrument, the purpose
and the agent—these form the three
constitnents of action.

19. XKnowledge, action and agent—
in the Science of Dispositions each of
these is said to be of three different kinds
according to the different dispositions.
Hear of them also as they are.

20. The knowledge by which one
imperishable essence is seen in all beings,
undivided in the divided—know that that
knowledge is of ‘goodness’.

21. The knowledge which, by reason
of their separateness, sees in all beings
different entities of wvarious kinds-—know
that that knowledge is of the nature of
“passion’.
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22. While that which clings to each
single object, as if it were the whole, and
which is irrational, untrue and narrow—
that is declared to be of the nature of
‘dullness.’

23. An action which is obligatory
and which is done without love or hate
and without attachment by one who
desires no fruit—it is said to be of ‘good-
ness’.

24. But that action which is done
with a great strain by one who s2eks to
gratify his desires or by one who is
prompted by a feeling of “‘I’’—it is pro-
nounced to be one of ‘passion.’

25. While the action which is under-
taken through ignorance, without regard
to consequences, or to loss and injury, and
without regard to ome’s capacity—it is
said to be one of ‘dullness’.

26. The doer who 1is free from
attachment, and who has no feeling of
“I”’, who is endowed with steadiness and
zeal, and who is unmoved by success or
failure—he is said to be of a ‘good’ dis-
position.

27. The doer who is swayed by
passion, and who seeks the fruit of his
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works, who is greedy, harmful and im-
pure, and who is moved by joy and
sorrow—he is declared to be of a ‘passion-
ate’ disposition.

28. While the doer who is unsteady,
vulgar, obstinate, deceitful, malicious, in-
dolent, despondent and procrastinating—
he is said to be of a ‘dull’ disposition.

29. Of understanding and steadiness
hear now the threefold distinction, O
Arjuna, according to the dispositions of
Nature. Ié will be explained in full, and
each of them separately.

30. The wunderstanding which dis-
tinguishes between right action and right
abstention, between what ought to be done
and what ought not to be done, between
what should cause fear and what should
not cause fear, and between bondage and
liberation—that, O Arjuna, is of the nature
of ‘goodness’.

31. The understanding which fails
to distinguish correctly between right and
wrong, between what ought to be  done
and what ought not to be done—that, O
Arjuna, is of the nature of ‘passion.’

32. While that understanding which,
being enveloped in darkness, regards
wrong as right, and which reverses _all
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values—that, O Arjuna, is of the nature
of ‘dullness’.

33. The steadiness which never fails
in concentration, and by which one con-
trols the activities of the mind, the life-
breaths, and the senses—that, O Arjuna,
is of the nature of ‘goodness.’

34. The steadiness by which one
holds fast to duty, pleasure and wealth,
desiring the fruit of each through intense
attachment—that, O Arjuna, is of the
nature of ‘passion.’ . .

35. While the steadiness by which
a fool does not leave his torpor, fear,
grief, despondency and sensuality—that,
O Arjuna, is of the nature of ‘dullness.’

36 & 37. And now hear from me, O
Arjuna, the three kinds of pleasure. That
in which a man comes to rejoice by long
practice and in which he reaches the end
of his pain, and that which is like poison
at first but like nectar at the end—such
pleasure is said to be ‘good.” It springs
from a clear knowledge of the soul.

38. That which springs from the
contact of the senses and their objects,
and which is like nectar at first but like
poison at the end—such pleasure is said
to be ‘passionate.’
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39. But that which deludes the soul
both in the beginning and even after the
end, and which springs from sleep, sloth
and error—that pleasure is said to bhe
‘dull.’

40. There is mno creature here on
earth, nor again among the gods in
heaven, which is free from these three
dispositions of Nature.

41. The dutizs of Brahmans, Ksha-
trivas and Vaisyas, and also of Sudras
have been elivided, O Arjuna, in accor-
dance with their natural dispositions.

42. Serenity, self-control, austerity,
purity, forbearance and uprightness, as
also knowledge, insight and faith—these
are the duties of a Brahman springing
from his own nature.

43. Heroism, vigour, firmness, re-
sourcefulness, dauntlessness in battle,
generosity and majesty—these are the
duties of a Kshatriya springing from his
own nature.

44. Ploughing, tending cattle, and
trade are the duties of a Vaisya springing
from his nature. 'And the duty of a Sudra
springing from his nature is essentially
one of service.
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45. Man reaches perfection by devo-
tion to his own duty. Hear now how
perfection is attained by him who is
devoted to his own duty.

46. He from whom all beings pro-
ceed and by whom all this is pervaded—
by worshipping Him through the perfor-
mance of his own duty does man attain
perfection.

47. Better is one’s own duty, though
imperfectly done, than the duty of
another well done. He whc dcz2s the
duty imposed on him by his own nature
incurs no sin.

48. One ought not to give up the
work which is suited to one’s own nature,
‘O Arjuna, though it has its imperfections;
for every enterprise is beset with imper-
fections, as fire with smoke.

49. HXe whose mind is wunattached
everywhere, who is self-subdued, and from
whom desire has fled—he attains by
renunciation to the supreme state trans-
cending all work.

50. Learn from me in brief, O
Arjuna, how one who has attained to per-
fection reaches God—which is the supreme
consummation of knowledge.
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51. Endowed- with a clear vision,
firmly restraining himself, turning away
from sound and other objects of sense,’
and casting aside likes and dislikes;

52. Dwelling in solitude, eating but
little, restraining his speech, body and
mind, and ever engaged in meditation and
concentration; and cultivating freedom
from passion;

53. And casting aside conceit, vio-
lence, pridg, desire, wrath and possession;
selfless and tranquil in mind—he becomes
worthy of becoming one with God.

54. Having become one with God,
and being tranquil in spirit he neither
grieves nor desires. He regards all beings
as alike and will have supreme devotion to
me.

55. By that devotion he knows me,
knows what in truth I am and who I am.
Then, having known me in truth, he forth-
with enters into me.

56. Though he may be constantly
engaged in all kinds of work, yet, having
found refuge in me, he reaches by my

grace the eternal and indestructible
abode.

14
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57. Surrendering in mind all actions
to me, regarding me as the Supreme and
* taking refuge in steadfastness of mind, do
thou fix thy thought constantly on me.
58. Fixing thy thought on me, thou
shalt surmount every difficulty by my
grace; but if from self-conceit thou wilt
not listen to me, thou shalt utterly perish.

59. If indulging in  self-conceit thoum
thinkest, ¢‘I will not fight,’’ wvain is thy
resolution. Nature will compel thee.

60. TFettered by thine own fenden-
cies, O Arjuna, which are born of thy
nature, that which through delusion thou
seekest mnot to do thou shalt do even
against thy will.

61. The Lord dwells in the hearts of
all beings, O Arjuna, causing them to
revolve by his mysterious power, as if
they were mounted on a machine.

62. Fly to Him alone for shelter
with all thy soul, O Arjuna. By His grace
shalt thou gain supreme peace and the
everlasting abode.

63. Thus has wisdom, more secret
than all secrets, been declared to thee by
me. Consider it fully and act as thou
wilt.
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64. Listen again to my supreme
word, the most secret of all. Thou art
well beloved of~ me, therefore will I tell
thee what is good for thee.

65. Fix the mind on me, be devoted
to me, sacrifice to me, prostrate thy-
self before me, so shalt thou come to me.
I promise thee truly, for thou art dear to
me.

66. Surrendering all duties come to-
me alone for shelter. Do not grieve, for
I will gelegse thee from all sins.

67. Never should this be told by
thee to one who is not austere in life or
who has no devotion in him, nor to one
who does not wish to hear, nor to one who
traduces me,

68. He who teaches this supreme
secret to those who worship me shall
doubtless come to me, for he has shown
the highest devotion to me.

69. Nor is there anyone among men
who can do anything more pleasing to me
than he; nor shall anyone on earth be
dearer to me than he.

70. And he who will study this
sacred dialogue of ours—by him shall T
regard myself as having been worshipped
through knowledge as a sacrifice.
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71. And even the man who listens
to it with faith and without scoffing shall
obtain liberation, and he"shall gain the
happy regions of the rightéous. ©

72. Has this been heard by thee,
O Arjuna, with undivided attention? Has
thy delusion, born of ignorance, been dis-
pelled?

Arjuna said:

73. My delusion is gone. I have
come to myself by Thy grace, O Krishna.
I stand free from doubt. I will'act ficcord-
ing to Thy word. \

Sanjaya said:

74. Thus have I heard this wonder-
ful dialogue between Krishna and the high-
souled Arjuna which made my hair stand
on end.

75. By the favour of Vyasa I heard
this supreme secret, this Yoga taught by
Krishna himself, the Lord of Yoga, in
person.

76. As often as I remember, O King,
this wonderful and sacred dialogue bet-
ween Krishna and Arjuna, I rejoice again
and again.

77. And as often as I remember that
most marvellous form of Krishna, great is
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my astonishment, O King, and I rejoice
again and again.

78. Where¥2r there is Krishna the
Lord of Yoga, and Arjuna the archer,
there will surely be fortune, victory, pros-

perity and righteousnese. Such is my
belief.

In the Upanishad of the Bhagavad
Gita, the Science of the Absolute, the
scripture of Yoga, and the dialogue bet-
ween Sri Krishna and Arjuna this is the
eightgently chapter entitled:

THE YOGA OF RENUNCIATION AND RELEASE.

M. L. J. PRESS, MYLAPORE.









